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With the help of reviewing the emergence of sexual identities and the theories of sex 
of both China and the West, I have argued that the latter is influencing the discursive 
formation of sexuality of the former. The investigation is aiming at demonstrating 
how the dualistic thinking of the colonizers was imposed and maintained on the 
colonized, namely the Chinese Christian community. Thus the rereading and the 
rewriting of the Western theology is a vital and inescapable task at the heart of the 
post-colonial enterprise. These subversive maneuvers, rather than the construction of 
essentially national or regional alternatives, are the characteristic features of the post-
colonial theology. Post-colonial theology are constituted in counter discursive rather 
than homologous practices. Therefore, it is not my aim to rewrite the pre-imperial 
Chinese perspective on sexual ethics, but to develop a hybridized discursive strategy 
as a subversive maneuver in the post-colonial community. To put against the 
dichotomy categorization of human life and sexuality, I have then put forward queer 
theory as a source of theological reflection later in the dissertation. Queer theory has -
successfully challenged the rigid binarism through going beyond these categories and 
coincides with the traditional Chinese view of sexual desire to a very large extent. In 
the post-colonial Chinese community, queer theology and politics is undergoing a 
process of hybridization and I suggest that as a new framework of sexual theology. 
Finally, with the help of feminist theology of eroticism and right relation, I will 
discuss how queer politics can be integrated with the Confucian thinking, thus 
creating a contextual queer theology. I am not saying this queer theology is going to 
replace queer theology or even the traditional mainstream dichotomy sexual theology, 
but creating an “in-between space" so that groups with different experiences or 
intention may voice out their concern. This is not the only theology that we should 
employ, but rather I suggest this as one of the tactics in resisting the hegemonic 
Western sexual Christian ethics in a heterogeneous society. Given this "in-between 
space” of the West and East, the experience and traditions of the post-colonial 
community may serve as a precious resource for negotiating and transforming the 
dominant discourse. 
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This dissertation is broadly concerned with how to set up a new framework on sexual 
ethics with a post-colonial point of view. We start our journey from a brief historical 
visit from the early Europe to pre-colonial China. Although this part takes up almost 
half of the dissertation, the account is far from complete or comprehensive. What I 
intend to do is to trace the discursive developments of sexual identities of the "East" 
and "West"; and the possible factors contribute to such developments. The formation 
of a sexual identity is a complex, ongoing process that involves both the individual 
and the community. An individual's sexual identity is but one component which 
determines a person's place within his/her community. Sexual identity, in turn, helps 
to shape a person's definition of community. This is why I am using the term 
"development" of an identity, which implies an ongoing process and never complete, 
one without an end to signal that it is open for progresses or changes. 
Far too often, when we define identity of a shared culture, we tend to hide inside the 
many other divisions and very often, the differences outweigh similarities. With the 
help of post-colonial theory, I would argue for the emergence of hybridized identities 
which is actually an “in-between space" allowing the possibility of differences within 
cultures and experiences. In effect, when I talk about Chinese, it is neither my 
purpose to make it a representation of the “East,，，nor the Chinese ethnically. It is a 
multi-cultural and contesting identity with diversified experiences. It concerns with 
people who can identify themselves with such an identity. Take the Chinese Tongzhi 
Conference' as an example, the delegates and topics discussed were a manifestation 
1 The mos t recent Chinese Tongzhi Conference was held in Hong Kong from Augus t 19 to 22, 1999， 
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of the hybridity and fluidity of Chinese Tongzhi identity? I encountered various 
responses of different communities all over the world: there are sinologist from 
Germany speaking and writing in near perfect Mandarin (better than most of the 
Hong Kong citizens); there are Chinese who receive education overseas and cannot 
speak or write any Chinese. Then, the question is: whether this Chinese cultural 
integrated Caucasian or the Western grew-up ethnic Chinese is more eligible to be 
claimed as Chinese? This is just one of the examples to show how shaky a collective 
identity is based on and how hybrid can a collective identity become. 
This understanding is particularly important for the deliberation of the sexual 
diversities in the post-colonial world. As I would argue in the next chapter, the 
present categorization of sexual identities basically arises in Europe after the 
industrial revolution and spreads all over the world through colonialism and 
imperialism. It aims at controlling the sexual deviants and classifying them as the 
“other’’ identities. Asian Churches have identified homosexuality as a disease from 
the "West," in contrast, they claim that Asian are much embracing the heterosexual 
family value. I still remember how shock I was in a regional meeting of the general 
assembly of the World Council of Churches� in 1998 when I first heard an Indian 
bishop said, "We shall speak in one single voice that homosexuality should not be 
discussed in the assembly. It is only a Western disease and there are no gays or 
y i t h more than 140 delegates representing 14 countries/regions. The theme of the conference was 
"Celebrating Diversity." The topics of discussion included differences in gender, religion, culture, 
age, body, desire, and activism. ， 
2 " T o n g z h i "同志 is a word for comrade and in Mainland China, "tongzhi ' means "comrade" which 
holds very precious status in the history of Chinese Communist Party. "Tongzhi" first appeared in 
Hong Kong lesbian and gay scene in 1988, when the first Lesbian and Gay Film Festival was held 
Mike，one of the co-ordinators, suggested the term "Tongzhi" as the Chinese title of "Lesbian and 
Gay." 
3 The World Council of Churches is an international fellowship of Christian Churches founded in 1948 
There are now 400 million Christians represented through more than 330 churches, denominations 
and fellowships in 100 countries and teritories throughtout the world. From 3 to 14 December 1998, 
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lesbians in Asia." For too long voices and histories of people outside the sexual norm 
has either been forgotten or unheard. “To break the silence" is therefore to consider 
these "deviant" voices as part of our whole and retrieve our local diverse sexual 
experiences and histories for the sake of theologizing. 
People — in my view Christians in particular 一 tend to conclude and think in a 
binary and over simplistic way by putting, if not excluding, the different ones in the 
“other，，position. In the study of Augustian, and later the Christian, view of human 
sexuality, I found that they have singled out sexual desire from other basic human 
instincts and conceived it as a challenge to the will. The companion of this fear of 
sexual desire is the ethic of control which further gives rise to the present 
categorization of sexual identities. Therefore, in the last meeting of Justice, Peace and 
Creation team of the World Council of Churches in April 2000, we came up with a 
conclusion that we should begin with an investigation about human sexuality, not 
homosexuality. This implies that we should take the whole human race into 
consideration, instead of just singling out the one of oppressed sexual minorities. 
Therefore, in this dissertation, sexual diversities (or queer which I will fiirther discuss 
in Chapter 3) is examined rather than homosexuality since it gives an overview of 
how human sexual desire is perceived. Moreover, it is used rather than sexual 
minorities since deviants are no more peripheral and meant to be celebrated with the 
majority of the community. 
This dissertation is not aiming at fighting for a particular named sexual deviant, for 
example homosexual, but re-constructing a sexual theology that embraces human 
desire and our sexual body. Therefore, by releasing the voices of the sexual 
the 50^ anniversary jubi lee assembly of the WCC was held in Harare, the capital city of Z imbabwe. 
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diversities in our past and present, in the West and the East, we will definitely break 
the silence between the extremes of sexual dualism. It is my personal conviction that 
queer voices will one day be heard, tolerated, respected and finally celebrated. It is 
also my hope that with such an investigation, one day that we need not to consider 
our sexual ethics as either male or female, hetero- or homosexual, youth or adult, 
masculine or feminine anymore. 
2. Theories on Sex and the Emergence of Sexual Identity 
2.1 Origins and Development on the Concept of Sex in the "Western" World 
To the extent that theological reflections on human sexuality can provide a helpful 
context for Christian ethical discussion, an overview of the theory of sex is called for. 
The present state of sexual ethics cannot be assessed without understanding its 
historical antecedents and their more immediate contributions to contemporary theory 
and practice. We start here with the sexual ethics of Augustine. Although twentieth-
century Protestants have acted against Augustine's "pessimistic" outlook on sexual 
desire,4 he has his critics and his friends, but neither disputes his great influence on 
Western Christianity. To fully comprehend the widespread influence of imperial 
ethics on the colonized community, it is also necessary to understand the recent 
development of the Christian sexual ethics, especially their concerns concerning 
sexual desire. The first part of this section begins with a historical overview, 
especially the Augustine's view on sexual ethics, then the view of the reformers will 
4 For example, Babbage ' s caustic tone: "Augustine is chiefly responsible for the disastrous 
identification of sexuality with sin. . . There is a strain of morbidity verging on the pathological in 
the thought of the celebrated Bishop of Hippo: He deplores the fact that God ever created sex, and 
he is embarrassed by the fact that ordained it as the means of human reproduction," See Barton S. 
Babbage, "Literature has its Manichaeans," Reformed Theological Review 22:13-22, 1963. 
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follow, and finally the emergence of the sexual identity, both the Western and 
Chinese, will be discussed. 
2.1.1 Augustine's Notion on Sexual Desire 
Augustine contended against the Manichaeans in favor of the goodness of marriage 
and procreation/ though he shared with them a negative view of sexual desire as in 
itself a tendency to evil. While Augustine said there would have been blameless 
coutius in Paradise, it did not happen. Adam and Eve did not wait for God to lift the 
prohibition on the forbidden fruit of sexuality. In their pride they disobeyed God's 
will and had intercourse. Although Augustine de-emphasized sex as the primary sin, 
he nevertheless saw sexual desire as intimately related to the Fall of humanity. Sexual 
intercourse was the act that made manifest the disobedient will. Therefore, for 
Augustine the act of disobedience brought with it sexual consequences. 
Since Adam and Eve disobeyed God, from that time on people's sexual organs 
would no longer obey the will. The Fall generated a profound split between people's 
minds (manifested for Augustine by exertions of free will) and their physical bodies. 
Augustine's explanation contains an unrelenting logic of the punishment fitting the 
sexual crime. By this logic, bodies no longer obeyed the will. Women were to bear 
children in pain because they could not control the womb to instruct it to open and 
permit the child to descend painlessly.^ Men, too, were to be punished for Adam's 
disobedience. A man's sexual organ no longer served his will, but acted on an urge 
all its own. As Augustine wrote: "Sometimes the impulse is an unwanted intruder, 
5 Augustine, "The Good of Marriage," in Saint Augustine: Treatises on Marriage and Other Subjects 
6 trans. Charles T. Wilcox, et al (New York: Fathers of the Church, 1955), 209. ‘ 
6 Augustine, Concerning the City of God Against the Pagans, trans H. Bettenson (Baltimore M d • 
Penguin, 1972), 591. “ 
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sometimes it abandons the eager lover, and desire cools off in the body while it is at 
boiling heat in the mind.，，？ Augustine then interpreted this desire as lust. Therefore, 
for Augustine, the mind is separated and superior to the body. 
Augustine defined this disobedience from the flesh as lust.^ To Augustine, one of the 
most striking conflicts of soul is one that arises from the body. Such conflict is driven 
by the bodily desire that precedes body pleasure the appetite. He is nervous, in fact, 
calling this a desire, lest it be confused with the desire that belongs to the soul, so in 
introducing this thing, he describes it as “a sensation in the flesh corresponding to 
desire in the soul."^ It is here that he brings in the word libido, a word for all appetites, 
but most commonly associated with the sexual .”� In his discussion of libido， 
Augustine is finally dealing specifically with what we normally refer as lust. 
Augustine does, in fact, single out sexual appetite from amongst the physical 
appetites and sees it as different from the rest. While the others might rise up in 
rebellion against the soul and apart from reason, sexual lust, as Augustine conceives 
of it, is distinguished by the fact that it presents not only a challenge to the will of the 
soul, but also an overpowering and irresistible challenge. Sexual lust rules the soul. It 
not only defies the will of the soul by demanding sexual pleasure when the will 
would rather not succumb, but it often even refuses to allow sexual pleasure when the 
will is determinedly disposed to it. "Lust is a usurper, defying the power of the will 
7 August ine , City of God, trans. Gerald G. and Grace Monohan (Washington: Cathol ic Univers i ty of 
America) , XIV.2 . All other references to this work will make parenthetical ly in the text, cit ing only 
book and chapter. 
8 August ine , Against Julian, trans. Mat thew A. Schumacher (New York: Fathers of the Church 1957) 
250. ， h 
9 Ibid.，XIV. 15. 
10 In contexts which sexual desire is refer to, it seems that l ibdo and concupiscence can be 
interchangeably, see Gerald Bonner , "Libido and Conscupiscent ia in St. Augus t ine ," in Studia 
Pathstica 22 (Berlin: Akademie-Ver lag , 1962), 303-314. , 
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and playing tyrant with man's sexual organs.，，" 
Augustine buttresses this idea of libido being the body's disobedience to the soul and 
to God by appealing to shame. He finds this shame in Adam and Eve, and "wherever 
sexual passion is at work." The way Augustine sees it, our first parents at first felt no 
shame in their nakedness "because no desire stirred their organs in defiance of their 
deliberate d e c i s i o n , b u t after sinning, or actually after being punished by being 
given over to disobedience to themselves. “A strange and irrepressible commotion 
sprang up in their bodies that made nakedness indecent. They realized the rebellion 
and it made them ashamed.’，" Augustine then appeals to the broad spectrum of life to 
show that bodily sexuality has ever since been accompanied by shame, even the 
marriage bed, which “by nature, has a purpose that everyone praises," but also, “by 
penalty, a passion that makes everyone ashamed."'^ 
Augustine does not want to say that sex itself is shameful or evil. Sex, for him, is only 
necessarily the act of procreating; and he is quite sure that such procreation would 
have occurred before the Fall "uncankered by lust." It is necessary to keep in mind 
that in the context of Augustine's argument here, "cankered by lust" means having 
one's will defied and controlled by a spontaneous and independent desire or appetite 
springing up from the body and seizing control of the sexual organs. His picture of 
sex before the Fall is one in which the will completely controlled every aspect of the 
sex act in accordance with reason. Just as, in general, we would have "been free from 
those moral stresses and strains caused by the tensions between reason and passion," 
” A u g u s t i n e , City of God, XIV. 15. 
12 Ibid.，XIV. 17. 
13 Ibid.. 
14 Ib id . ,XIV.18 . 
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so also even in sex, "every organ of the body would be equally obedient to reason, 
whether it was the hand sowing seed in the field of earth or the generative organ in 
the field ofbirth. '" ' 
For Augustine lust, or the uncontrollable sexual desire, was brought into being at the 
Fall. Augustine vindicated sexuality, but lust or passion remained for him unnatural 
and the expression of lust was primarily and most disturbingly visible in the male 
erection. The bishop described passion as that which “rises up against the soul's 
decision in disorderly and ugly movements …’’！ 6 Elsewhere he described "that bestial 
movement，，i7 against which "modesty would have to struggle."'^ After the Fall, 
embarrassment arose “from those members after sin... (because) there was an 
unseemly movement t h e r e . . . ” " Since the Fall, bodies carried the imprint of lust 
expressed in disobedient genitals. Augustine further identified this physical imprint as 
original sin that was transmitted to successive generations in the male seed that was 
deposited in the woman through sinful passion?�Since we are all bom imprinted with 
the sin of lust transmitted by the passion of our parents, we can no longer hope to 
escape from the consequences of disobedient flesh in this world. 
Augustine's vision of a Paradise in which sexuality existed but lust did not put him in 
the unusual position of maintaining that sex is good but erections are bad. This 
seeming paradox is exactly Augustine's position. He said that the "unseemly 
15 Ibid., XIV.23. 
16 August ine, Against Julian, 130. 
17 Ibid., 148. 
” I b i d . , 220. 
19 Ibid., 212-213. 
2° Elizabeth Clark, "Vitiated Seeds and Holy Vessels: August ine Manichean Past ," Ascetic Piety and 
Women 's Faith (Lewiston: Edwin Mellen, 1986)，291-352. 
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movement...would not have existed in marriage if men had not sinned."^' There 
would have been lustless, soft erections in Paradise, generated at will and capable of 
intercourse without destroying the woman's v i r g i n i t y ? Since Augustine believed that 
lust was virtually equated with original sin, he believed one could not entirely escape 
from it by one's own efforts. However, he argued that as Christians expressed 
themselves sexually, they were to try to have sexual intercourse with as little lust as 
possible. As he wrote, "the good and right use of passion is not passion."^^ His 
specific recommendations on how to reduce lust during intercourse have shaped the 
western attitudes toward sexual activity. 
Augustine restricted the sexual act to marriage, for he said marriage "usually abates 
the concupiscence of the flesh and imposes moderation on its reigns….，，？斗 
Furthermore, when husbands and wives have sexual intercourse, they "think of 
themselves as mother and father, which makes them conduct the act with more 
‘dignity,.”25 In addition to restricting sexual intercourse to marriage, Augustine 
prohibited birth control, non-genital intercourse, and variant positions, all of which 
would generate too much lust.^^ While Augustine somewhat vindicated sexuality by 
understanding it as a natural part of Christian identity, nevertheless, by focusing on 
sexual desire and considering what might decrease it, he involved Christian morality 
in the most private acts of believers. This was a dramatic change from the ancient 
world, s approach to sexual expression. Augustine described lust as binding the will 
21 August ine, Against Julian, 212-213. 
22 August ine, City of God, XIV.15. 
23 August ine, The Retractions, trans. Sister Mary Inez Bozan (Washington: Catholic Universi ty of 
America , 1968), 165. 
24 August ine, "Cont inence," in Saint Augustine: Treatises on Various Subjects, trans. Sister M a r y 
Francis McDcma ld (New York: Fathers of the Church, 1952), 225. 
25 August ine, "Good of Marr iage," 3. ‘ 
26 Joyce E. Salisbury, Church Fathers. Independent Virgins (London: Verso, 1991)，48-49. 
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because, in truth, his will had been bound by lust. He experienced not only 
psychological bondage of the will, but consequently, since the pleasure entered the 
bondage, his will would certainly not have been disposed to resist the physiological 
pleasure once it was in motion. His mistake was then partly in mistaking his own 
personal experience as universal. But his mistake was more than that. Maybe, as 
Marty Maddox has suggested, Augustine's fault was in singling out sex as an 
addictive sin, while ignoring the many other possible addicting pleasures.�？ He 
wrongly identified his own sexual addiction by associating it with concupiscence and 
original sin as part of the inherent disorder of the natural order due to sin. Augustine's 
experience with lust was an addiction experience. But because Augustine did not 
have the language of addiction in which to place his experience, he placed it in the 
category he did have, the disorder of concupiscence. Even this general category of 
concupiscence was somewhat inadequate to contain his lust experience, for the 
disorder of concupiscence was in conflict with the soul, a split or bad will. To do this 
he made it a special case of concupiscence, a slightly different and ironically 
appropriate sign or marker of concupiscence and original sin. The end result, of 
course，was that an experience of lust that was personally Augustine's became part of 
the description of the state of all humanity. Moreover, his dualistic separation 
between soul and body has laid a fundamental blueprint for the future development of 
seximl theology in Christian community and will be further discussed throughout this 
thesis. 
2.1.2 Protestant Theology of Sex 
27 Marty Miller Maddox, "Our Ultimate Addiction: A Study of August ine 's Notion of Concupiscence “ 
in Church Divinity 1990-1991, ed. John H. Morgan (Bristol: Wyndham Hall, 1991), 12. ， 
10 
Though what had crystallized in the Middle Ages canonically and theologically 
would continue to influence Christian moral teaching into the indefinite future, the 
fifteenth century marked the beginning of significant change. Finding some grounds 
for opposing the prevailing Augustinian sexual ethic in both Albert the Great and in 
the general (if not the specifically sexual) ethics of Thomas Aquinas, writers began to 
speak of the possible integration of spiritual love and sexual pleasure. Martin 
LeMaistre, teaching at the University of Paris, argued that sexual intercourse in 
marriage is justified for its own sake; that is, sexual pleasure can be sought precisely 
as sexual pleasure, as the opposite of the pain experienced in the lack of sexual 
p leasure . When it is enjoyed thus it contributes to the general well being of the 
persons involved. The influence of LeMaistre and others was not such as to reverse 
the Augustinian tradition, but weaken it. The effects of the new theories of human 
sexuality were felt in the important controversies of the sixteenth-century 
Reformation. 
Questions of sexual behavior played a significant role in the P r o t e s t a n t ? ; The issue of 
clerical celibacy, for example, was raised not just as a matter of church discipline but 
as a question intimately tied into doctrinal controversies over nature and grace, 
original sin, sacramental theology, and ecclesiology. Martin Luther and John Calvin 
were both, paradoxically, deeply influenced by the Augustinian tradition regarding 
original sin and its consequences for human sexuality. Yet both developed a position 
on marriage that was complementary to, if not in opposition with, the procreative 
ethic. Like Augustine and the Christian tradition that followed him, they affirmed 
28 Margaret A. Farley, "Sexual Ethics" in Sexuality and the Sacred, ed. James B. Nelson, et al 
(Louisville: John Knox , 1993)，54-67. , 
29 Ibid., 60. 
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marriage and human sexuality as part of the divine plan for creation, and therefore 
good. But they shared Augustine's pessimistic view of fallen nature in which human 
sexual desire is no longer ordered, as it should be within the complex structure of the 
human personality? The cure for disordered desire that Luther offered, however, was 
different from the one put forth by Augustine. For Luther, the remedy was marriage; 
for Augustine, it was celibacy. And so the issue was joined over a key element in 
Christian teaching regarding sexuality. Luther, of course, was not the first to advocate 
marriage as a remedy for unruly sexual desire. But he took on the whole of the 
Christian tradition in a way that no one else had, challenging theory and practice, 
offering not just an alternative justification for marriage but a view of the human 
person that demanded marriage for almost all Christians?� Sexual pleasure itself, then, 
in one sense needed no justification. The desire for it was simply a fact of life. It 
remained, like all the givens in creation，a good nature so long as it was channeled 
through marriage into the meaningful whole of life (which included above all, for 
Luther, the good of offspring). What there was in it that was a distraction from the 
"knowledge and worship of God," and hence sinful, had to be simply forgiven, as did 
the inevitable sinful elements in all dimensions of human l i f e ? 
Calvin, too, saw marriage as a corrective to otherwise disordered desires. But Calvin 
went beyond that by affirming that the greatest good of marriage and sex is the 
mutual society that is formed between husband and w i f e , Calvin thought that sexual 
desire is more subject to control than did Luther, though whatever fault remains in it 
30 Janet Shibley Hyde, Understanding Human Sexuality (New York: Magram-Hil l , 1990)，588-589. 
二 Mart in Luther, The Estate of Marriage (Grand Rapids: Baker Book House, 1995). ， 
32 Mart in Luther, "A Sermon on the Estate of Marr iage" in Sermon of Martin Luther: the Church 
Postils, ed. John Nicholas Lenker, trans. John Nicholas Lenker (Grand Rapids: Baker Book House, 
1995). 
33 John Calvin, Commentary on Genesis, trans. William Fringe, (Grand Rapids: W.B. Erdmans , 1955). 
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is "covered over" by marriage.^^ He worried that marriage, while it is the remedy for 
incontinence, could nonetheless be itself a provocation to "uncontrolled and dissolute 
lust.，,35 
The converse of both Luther's and Calvin's teaching regarding marriage was their 
opposition to premarital and extramarital sex less out of a concern for irresponsible 
procreation than out of a belief that sexuality not restrained by the marriage bond was 
wholly disordered. So concerned was Luther to provide some institutionally 
tempering form to sexual desire that he preferred a second marriage to adultery (yet 
so inevitable did he consider the need for sexual activity that he allowed adultery for 
either a husband or wife whose spouse was impotent or frigid). Both Luther and 
Calvin were opposed to divorce; though its possibility was admitted in a situation of 
adultery or impotence. Overall, every sexual moral norm was influenced by the belief 
that any sex outside the forgiving context of marriage was sinful. Hence, Calvin 
unquestioningly opposed homosexuality and bestiality along with adultery and 
fornication (though he followed the scholastics in considering the first two a violation 
of nature). 
In the four centuries following the Reformation, development occurred, of course, in 
Christian attitudes and theory regarding sexuality. Yet the fundamental directions of 
both Roman Catholic and Protestant thought changed surprisingly little before the 
twentieth century. Even now, basic norms and patterns of justification for norms 
affirmed by Augustine and Aquinas, Luther and Calvin, remain intact for many 
Christians despite the radical challenges put to them in recent years. The fundamental 
John Calvin, Institutes of the Christian Religion (Grand Rapids, Mich.: Baker Book House 1987) 
2,8,44. ’ h 
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struggle in each of the Christian traditions through the centuries has been to modulate 
an essentially negative approach to sexuality into a positive one, to move from the 
need to justify sexual intercourse even in marriage by reason of either procreation or 
the avoidance of fornication to an affirmation of its potential for expressing and 
effecting interpersonal love. The difficulties in such a transition are more evident in 
the efforts of the churches to articulate a new position than in the writings of 
individual theologians. 
Overall, Augustine of Hippo referred to "the shameful motion of the organs of 
generation" and went so far as to suggest that in the Garden of Eden sexual 
intercourse between Adam and Eve would have taken place without any sexual desire 
at a l l . Apparently, it seemed to Augustine that the replacement of disorderly passion 
by a sheer act of the rational would have been more in keeping with human d i g n i t y . 
While this theory may be extreme, it does represent an influential Christian author's 
perception of the ambivalence of human sexual experience. Humans have tended to 
conclude from reflection on the matter that sexual impulses either are in an essential 
sense anti-human because they cannot be conformed to some ideal of pure rationality 
and freedom, of absolute self-control; or, on the other side, are so immediately, and 
irresistibly natural that it is as futile to deny, suppress, or sublimate them as it would 
be the contractions of the heart muscle. Human beings have a preference for thinking 
in extremes in binary; it makes matters far more simple. But simplicity in human 
affairs is more often than not illusory. Sexuality is no exception. Some accounts of 
human sexuality and its genital expressions construe them as counter-human because 
35 Ibid. 
36 Augustine, City of God XIV 3. 
37 Ibid. 
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they are among those experiences in which humans feel least in control of themselves 
and most under the influence of instincts and physical responses. 
After the Reformation, Protestant sexual ethics continued to affirm heterosexual 
marriage as the only acceptable context for sexual activity. Lutheran pietism and 
Calvinistic Puritanism continued to justify sex in marriage only as a corrective to 
disordered sexual desire or as a means to procreation of children.^^ Except for the 
differences regarding celibacy and divorce, sexual norms in Protestantism looked 
much the same as those in the Roman Catholic tradition. Nineteenth-century 
Protestantism was slightly influenced by the unconventional sexual attitudes of 
Romanticism. But in the twentieth century Protestant thinking was deeply affected by 
historical studies that revealed the early roots of Christian sexual norms,39 biblical 
research that questioned direct recourse to explicit biblical sexual norms/o and new 
philosophical anthropologies and psychoanalytic theories. Protestant sexual ethics is 
moving to integrate an understanding of the human person, male and female, into a 
theology of marriage that no longer deprecates sexual desire and sexual pleasure as 
primarily occasions of moral danger. The only ideal context for expressing one's 
sexual desire is still seen to be heterosexual marriage. Yet questions of premarital sex, 
homosexuality, masturbation, and new questions of artificial insemination, genetic 
control, and in vitro fertilization remain unresolved in Protestant communities. 
2.1.3 Emergence of the "Western" Sexual Identity 
38 William Graham Cole, Sex in Christianity and Psychoanalysis (New York: Oxford University, 1955)， 
162. ‘ 
39 Derrick Sherwin Bailey, Sexual Relation in Christian Thought (New York: Harper & Brothers 
1959). ， 
40 Heinrich Baltensweller, "Current Developments in the Theology of Marriage in the Reformed 
Churches" in The Future of Marriage as Institution, ed. Franz Bockle (New York. Herder & 
Herder, 1970), 144-151. 
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After reviewing the theologies of sex, we must look at how the social and political 
factors have contributed to the formation of Christian sexual identity. This evaluation 
brings us the idea of how the Western sexual identity emerged and how this identity 
was brought along with the colonial missionary history in the formation of the 
Chinese one. Before going any further, however, let us first look at what went before, 
that is, Roman sexuality, and lay to rest any notion that the Romans engaged in 
uninhibited sexual play free from any restrictions imposed by sin-fearing Christians. 
Occasional orgies aside, Romans (like the Greeks before them) surrounded sexual 
intercourse with prohibitions designed to alleviate some deep fears of sexuality.*! 
Fears of sexuality in the classical world seem to have derived from two related 
sources: medical and social. Medical authorities warned men against the fatiguing 
effects of sexual activity, which might deprive the body of vital spirit (pneuma). This 
fear led to medical recommendations (essentially sexual prohibitions) to attempt to 
ameliorate the adverse effects of coitus. Men should not have intercourse on a full 
stomach or in the morning on a completely empty stomach. Men who engaged in 
sexual relations "without restraint," must "have sufficient sleep and avoid the 
tiredness that comes from anger, pain, joy, excessively weakening activities, steam 
baths, sweating, vomiting, drunkenness, heavy work, becoming too hot or too cold."^^ 
Medical authorities did not worry as much about intercourse weakening women. 
Instead, the focus for women was to have them bear children and to do so at a young 
age. Some girls became pregnant before their first menstrual periods，While medical 
authorities did not worry about women being weakened by loss of sperm, 
J. A. Brundage, Law, Sex, and Christian Society in Medieval Europe (Chicago. University of 
Chicago, 1987), 15. 
42 A. Rouselle, Porneia: On Desire and Body in Antiquit (New York: Bassil Blackwell , 1988), 18. 
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nevertheless, they were concerned with keeping women healthy to produce healthy 
offspring. For the ancients, then, sexual activity and the resulting childbirth were seen 
as hazardous to health. Engaging in sexual intercourse with licentious abandon was 
perilous. 
These considerations of health in some ways may sound familiar to our society in so 
far as we are concerned with our individual well being. However, drawing such 
parallels would be anachronistic. The bodies of Roman women and men were to be 
cared not for the individual's well being, but for the sake of the individual's 
contribution to the society. A man was to expend his sexual pneuma sparingly to 
allow himself to remain strong to contribute to the public good. Of course, his society 
needed children. Thus, men were also responsible to use their sperm wisely to 
produce healthy heirs and women were to be strong to bear children. Aline Rouselle 
summarized the ideal of responsible Roman sexual expression: 
The pneuma, which the man went to such lengths to retain, by adopting a strict lifestyle and 
constantly watching his diet, was to be used for one fertile sexual act, which would take place 
in the evening, just after the w o m a n ' s menstrual period. The woman should then cross her 
legs to keep in this precious semen, and... spend several days in bed if she wanted to be 
certain of conceiving.''"^ 
Here we have sexual expression controlled and brought into the service of the public 
good. 
Not only medical texts recommended controlled sexual activity, philosophers also 
warned against the moral pollution that could accompany unrestrained sexual 
expression. As healthy human bodies were to serve the state, clear-thinking human 
Ibid., 33-37. 
' ' I b i d . , 20. 
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minds were also needed. Abandoning oneself to excessive sexual pleasure could 
reduce one's capacity to function rationally. Classical thinkers from Aristotle on 
warned against the intellectually debilitating effects of lust/^ The Stoics were 
particularly influential. They believed a man's mind should be able to master his base 
feelings, and that sexual pleasure was dangerous because "human reason vanished 
during the sex act.”46 
Preoccupation with the public repercussions of sexual expression led to complacency 
on matters that seem unusually permissive to our twentieth-century sensibilities. 
Masturbation, homosexuality, and even bestiality were perfectly acceptable as long as 
the social order in which upper-class men were active, slaves and women were 
passive was maintained/^ Even the Stoics who were so suspicious of the results of 
sexual activity on the individual, believed that the sex act itself was "morally 
indifferent. ”48 
This brief survey of the general attitudes toward sexuality in the late Roman Empire 
summarized what Christians confronted as they developed their own models. Sexual 
desire was not intrinsically evil, nor even morally reprehensible. Yet, it was fearful, 
powerful in its capacity to change the individual and make an impact on the social 
order. As Christian thinkers began to establish what would become Christian sexual 
identity, they built upon Roman values. However, they also drew from the acquired 
wisdom of a particular group of early Christians. As church fathers developed their 
ideas, they were profoundly shaped by the experience of Christian hermits seeking 
Brundage, 16-21. 
46 Ibid., 21. 
47 Ibid., 27; Joyce E. Salisbury, "Bestiality in the Middle Ages" in Sex in the Middle Ages- A Book of 
Essays (New York: Garland, 1991), 173-174. 
48 Brundage, 21. 
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solitude in the desert. Beginning in the third century, these desert fathers and mothers 
left the tight bounds of society that so defined the ancient world, and went into the 
desert to seek God. What they found in the solitude of the desert was their humanity, 
and what they learned about themselves helped transform the ancient world's view of 
human sexuality. 
In the early Church “sex became a factor with a highly symbolic loading precisely 
because its extinction was deemed a possibility in a committed individual, and 
because it was thought that this extinction would disclose the qualities required of the 
director of a religious community, and do so more meaningfully than any other 
transformation of a human being."^^ By reinforcing fear of sex in this way, the 
ecclesiastical institution reinforced its own power, for it alone, through its clergy, was 
able to put right the evil consequences of this ontological deficiency. It adjusted this 
state of affairs through the practice of penitence, the ecclesiastical ministry of 
reconciliation, which supposed “an exchange of sin for punishment" and by laying 
down the rules meticulously. In the image of the Pope whose power he represented, 
the priest was the bearer of the Law and yet devoid of sexual capacity. He was a 
threatening figure, for he was able to say what was licit and what illicit, yet he was 
also reassuring, for he represented a living solution of the dilemma (how to be a 
father, a pope without sex). 
In a system of this kind, the setting apart of the clergy, grounded on the major 
prohibition represented by the rule of continence, was the condition and sign of a 
power as exercised over a laity treated as minors. In the course of the Middle Ages 
49 Fuchs, E, "Sex and Power in the Church" in Power in the Church, ed., Provost J and Waif K 
(Edinburgh: T & T Clark, 1988), 23. ， ， • ， 
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theologians tried to revalue marriage, yet in spite of the resistance of numerous trends 
to obligatory celibacy within the Catholic Church, the Council of Trent solemnly 
reaffirmed that virginity was superior to the married state.5丨 Thus it maintained the 
bipartite status of clergy-superior because continent- and laity- inferior because 
subject to the impurity of “the law of sin inherited through the genital parts," as a 
medieval text puts i t / � Of course these two estates ensured the operation of the rules 
of power. The hierarchical ecclesiology imposed in the Roman Catholic Church 
relied on this antithetical relation between the realm of the religious sacred and the 
(bad) domain of the sexual sacred. 
This medical, social and political public aspect of sexual ethics was precisely the 
understanding of sexuality that had shaped sexual conduct in the Christian tradition. 
Church fathers modified this view and retreated into the deserts, defining either 
sexuality or passion as a problem and locating this problem within the individual. 
This redefinition of human sexuality has left us with a discomfort with our bodies. 
However, this was not the only definition of sexuality we inherited from the early 
Christian centuries. Later in the medieval Church, we can see through celibacy or 
control of sexual intercourse how power passes from the one who shut himself off 
from sexual capacity to the one who assumes it as a vocation with heavy moral 
responsibility. This view implies that the problem with sexuality lies not within our 
bodies but within social patterns that see biology as destiny, sexual intercourse as 
determining social intercourse, and a social intercourse as a restriction of freedom of 
Ibid., 25. 
51 Lynch, J., "Critique of the Law of Celibacy in the Catholic Church from the Period of the Refo rmine 
Councils ," Concilium 78: 53-68, 1972. 
52 Fuchs, 25-27. 
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The construction of sexual identity as a natural, rigid and fixed need occurred in 
Europe at a particular historical time. Increasingly removed from religious categories 
of debauchery, sin and excess, sex gradually became an integrated object of medical 
knowledge in Europe during the first half of the nineteenth century. Isolated as an 
instinct, a powerful drive or a natural impulse, sexual desire was conceptualized as a 
biological essence which culture could not alter. In an age of protracted anxiety about 
prostitution, venereal disease, homosexuality, masturbation, degeneracy and other 
sexual issues, it also allowed sex reformers to advocate state intervention in sexual 
matters.54 A variety of acts, sensations and capacities 一 disparate forms of eroticized 
behavior — were integrated through medical concepts and isolated by biologizing 
discourses which had as their object the normalization of the individual. More impor-
tant, however, was the psychiatrization of sex in the space of a new theoretical 
construction called sexuality. In its unprecedented attention to sexual disorders, 
abnormality and deviance, the emphasis in nineteenth-century medical discourse 
shifted from descriptions of sexual acts to sexual preferences. The notion of sexuality, 
together with new categories like homosexuality and heterosexuality, closely 
connected the individual to the object of desire. Instead of describing sodomy as a 
category of forbidden acts, for instance, homosexuality became an essentially 
different type of behavior associated with a particular personage called the 
homosexual. The gradual appearance of the notion of "sexuality" in Europe had at 
least three consequences. First, "sexuality" became detached from reproduction. 
Earlier treatments regarded sexual intercourse to be a bodily need primarily designed 
53 Joyce E. Salibury, Church Fathers, Independent Virgins (London: Verso, 1991), 125. 
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for the perpetuation of the human species. Discourses about "sexuality," on the other 
hand, no longer established strict distinctions between procreative and non-
procreative sex: if “homosexuality,，，for instance, could be an alternative to 
"heterosexuality," pleasure was no longer subordinated to procreation but could be 
seen as an end in itself. Secondly, "sexuality" was interpreted as an individual matter, 
concerned less with procreation than with hidden pleasures and secret fantasy thought 
to determine an individual's personality. Thirdly, discourses of "sexuality" 
contributed in promoting the individual as a site of desire, which should be regulated, 
as well as a bearer of rights to self-expression. The sexualization of individuals and 
the recognition of perversions as simple variations, in the words of Lawrence Birken, 
were part of a process of democratization.^^ Heavily dependent on notions of natural 
law and human rights, the individual's particular and unique preferences became 
significant with the consolidation of a notion of "sexuality" during the late nineteenth 
and early twentieth century, both inside and outside the Church community. 
2.2 The Concept of Sexual Desire in China 
What I would like to argue in this section is that the Chinese attitude towards sexual 
desire was distinctly different from the Western one. The history of toleration and 
acceptance of sexual diversity is long and rich. This tradition had a significant impact 
on Chinese politics, literature, theatre, and many other areas of Chinese life. It was a 
tradition markedly different from the historical attitudes in Western society, which 
were based on the Christian viewpoint as we have seen. While many Western 
commentators on China condemned this tradition, most prominently the missionaries, 
54 Michel Foucault , The History of Sexuality I (Harmondsworth: Penguin, 1984)，118. 
55 Lawrence Birken, Consuming Desire: Sexual Science and the Emergence of a Culture of Abundance, 
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for some foreigners living in or visiting China, tolerance for sexual diversity was part 
of the appeal that China had for t h e m . It is not until the late Qing (1644-1912) that 
China has become a straitlaced, sexually repressed society. Robert H van Gulik, for 
example, ended his study of sexual life in China with the fall of Ming Dynasty, in 
part he believed the Chinese attitude towards sexuality became much more repressive 
after Ming/? Some authors believed that this dramatic change of social attitude 
towards sexual desire was brought by the imperial sexual ideology from the West.^^ 
As Chilla Bulbeck rightly pointed out, "during the May Fourth Movement 
particularly, Chinese intellectuals grappled with western concepts, adopting 
neologisms for society, culture, intellectuals, individualism."^^ Together with 
different literary sources, this section discusses the change in Chinese attitude 
towards sexual desire in the late imperial China and the change will then be further 
illustrated with the study in homosexuality. 
2.2.1 The Discourse of Sexual Desire in Late Imperial China 
Although a conception of xingyu 性欲6。(sexual desire) as a natural need emerged in 
China and remains fundamental now, no conception similar to "sexuality" ever 
appeared. Despite the dearth of reliable studies on sexuality in late imperial China, 
sexuality remains a matter of conjecture whether or not the articulation of sexual 
1871-1914 (Ithaca: Cornell University, 1988), 12. 
56 Chou Wah Shan 周華山’ Post-colonial Tongzhi 後殖民同志(Hong Kong: Hong Kong Queer 
Forum, 1997), 334 
II Robert H van Gulik, Sexual Life in Ancient China (Leiden: E. J. Brill, 1961)，33-36. 
For the Chinese account, see Chou, 339. For English one, see Leland Charles Lear, Sexual 
Modernism in China: Zhang Jingsheng and 1920s Urban Culture (Ann A r b o r UMI 1998) and 
Br^d)； Anne-Marie, "West Meets East: Rewi Alley and Changing Attitude towards Homosexual i ty 
in China，Journal of East Asian History 9:97-120’ 1995. 
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6° The Chinese characters “慾” (sexual desire) and “欲” (desire) have very similar meaning and are 
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desire as a powerful and natural drive in the Republican period had historical 
precedents. Closely related to our concerns, it can at least be hypothesized that 
"desire" in general became increasingly an object of philosophical discourse during 
the Qing period. Promoted by a specific academic community, the evidential 
scholarship movement represented a fundamental departure from Cheng-Zhu 
Confucian concepts and attitudes. Its adherents engaged in philological reconstruction 
of philosophical texts to criticize and reject the officially sponsored Confucian 
orthodoxy.6�Dai Zhen 戴震（1724-77) was one of the most brilliant and iconoclastic 
scholars with deep interest in evidential research. Although the extent to which 
current sinological interpretations of Dai Zhen have been influenced by earlier 
nationalist narratives (Hu Shi 胡適）remains to be assessed, it seems clear that his 
Evidential analysis of the meanings of terms in the "Mencius" had broader political 
implications. A philological examination of key concepts in Confucian philosophy, 
this work attacked the metaphysical dualism of mainstream Confucianism which 
opposed principles (// 理）to desires (yu 欲)• By positing principles as the source of 
moral values which were incompatible with desires, Dai Zhen believed that Cheng-
Zhu Confucian philosophy had led to a debilitating asceticism and an inhumane 
social order. Building on the naturalist approach of important seventeenth-century 
philosophers like Wang Fuzhi (1619-92), Yan Yuan (1635-1704) and Li Gong (1659-
1733), Dai Zhen compared human desires to a river which could not be stopped but 
only be regulated into the correct channels. His followers in the early nineteenth 
century used the terms jieyu 節欲（regulation of desires) and jiexing 節性 
interchangeable in ancient time. 
“Benjamin A. Elman, From Philosophy to Philology: Intellectual and Social Aspects of Change in 
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(regulation of nature). ^ ^ 
Although a discourse about "desire" became widespread in philosophical circles in 
the Qing period, "sex" as an integrated category of analysis probably remained 
elusive. The term se 色，which often appeared in these debates, is generally 
translated as sex. When it was used in philosophical discourse, however, se was often 
compared to morally reprehensible aspirations for food, fame or status. While shi se 
Xing ye 食色性也，an apophthegm attributed to the ancient philosopher Gaozi in the 
Mencius，is often translated as “food and sex are part of nature," shi 食 and se 色 
might be better interpreted as "gluttony" and “lust.” In these texts, those two elements 
were probably meant as categories of excess, broadly comparable to moral sins like 
pride and vanity chastised in the Christian world, rather than appetite and sexual 
desire as medical categories. On a very different level of discourse, however, it is 
difficult to avoid the impression that a notion of “sex，，as a natural need was relatively 
common. 
A cursory reading of medical texts from the late imperial period reveals that detailed 
discussions of sexuality, fertility, longevity and health circulated widely in Ming and 
Qing. China Sun Simo 孫思邈（581-682) medical master whose work was reprinted 
“ R u a n Yuan 阮元，Ycmjingshij i 研經室集(Collected works o f R u a n Yuan) ( Shanghai. Shangwu 
yinshuguan, 1937), 191-214; see also Chen Guying 陳鼓應 et al. (eds), Ming Qing shixue sichao 
shi明淸實學思潮史(The history of Practical Scholarship Under the Ming and the Qing) 
(Shandong: Qilu shushe, 1989) 3, 1711-14; see also Benjamin A. Elman, "The Revaluation of 
Benevolence (jen) in Ch ' ing Dynasty Evidential Research" in Richard J. Smith and D.W.Y. Kwok 
ed” Cosmology, Ontology, and Human Efficacy: Essays in Chinese Thought (Honolulu: University ' 
of Hawaii, 1993), 59-80. Jiao Xun 焦循（ 1 7 6 3 - 1 8 2 0 ) compared man to an animal in his desires for 
food and women, which were thought to be part of human nature {xing 性) , .Jiao Xun, Diaoguji雕 
菰集(Collected works of Jiao Xun) (Shanghai: Shangwu yinshuguan, 1936), 127-128 The shift of 
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Ch eng-Chu Confticianism: Li Kuang-ti 's (1642-1718) philosophy," Philosophy East and West, 1, 
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several times in late imperial China, stressed that “A male cannot live without a 
female, nor can a female live without a male."^^ Yangsheng 養生(nourishment of 
life)，this relatively new type of medical literature - which still remains to be flilly 
investigated - insisted on the control of sexual acts for the health of the self, the 
couple and posterity. Yangsheng authors, it would appear, envisaged se as a medical 
category which transcended the moral meanings of lust. Some authors isolated seyu 
as a need distinct from other desires: “No human desire is stronger than the desire 
between men and women (nannu zhiyu 男女之勒，” casually observed Chu Renhuo 
裙人荻 in his seventeenth-century collection of jests and j o t t i n g s ^ Similar 
comments can be found again and again in late imperial China. Cao Tingdong 曹庭 
楝(1699-1785), author of a guide to health for elderly people, nannu goujing 男女 
媾半胄(saw copulation between male and female) as the yinyang ziran zhi dac 陰陽 
自然之道(natural way of yin and yang\ although he urged his readers to restrain 
this natural desire.^^ Even before Qing evidential scholars criticized Cheng-Zhu 
Confucian philosophy, the distinguished late Ming paediatrician Wan Quan 萬全 
(1488-1578) referred to Mencius in his use of the notion of “regulation of desire" 
O'ieyu). Like other yangsheng authors, Wan Quan urged his male readers to monitor 
carefully a reproductive economy in which finite quantities of semen should be 
economized in the interests of longevity and posterity: “The male's jing 精（semen ) 
and the female's xue 血（blood) mingle to generate a foetus, and its shape resembles 
(January 44, 1994): 79-109. 
63 Sun Simo, "Fangzhong buyi" in Beiji qianjinyaofang 備急千金要方(Book of remedies), orig. 
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its parents • • • Hence in seeking a child, the male should increase his jing and regulate 
his desire . . . and the female should nurture her blood and calm her qi 氣.,，66 
Jinghao f靑耒毛(dissipated) through excessive intercourse, waste of semen could 
bring about bodily decay and a decline in generative power; mingled with female 
blood could lead to new life. Represented as homologous and complementary to men, 
yangsheng 養生 and fuke 婦科 ( W o m e n health) texts also advised women to 
observe continence and to nurture their blood through menstrual regulation and the 
use of medical remedies. Described as a heterosexual drive, suppression of sexual 
urges could cause various disorders, including spermatorrhoea in the male and 
amenorrhoea in the female: Shen Jin'ao 沈健安（1717-1776), a notorious medical 
writer, claimed that "the menses become deregulated if the female has no intercourse 
with a male for ten years. Even within a period of ten years she may suffer from 
deregulated menses if she has pined for intercourse without actually having it." He 
went on to underline how nuns and widows suffered amenorrhoea when Xhtir yudong 
欲動(urge, a term which implies an active impulse) was not satisfied/^ Lack of 
copulation with women, numerous medical treatises in turn underlined, would cause 
huajing 滑精（spermatorrhoea) and potentially yijing 遺精（lethal nocturnal 
emissions) in the male^ Although these examples can hardly be accepted as 
edn,Jw<7A7 2:10a. 
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sufficient evidence for a shift in the conceptualization of sexuality, they could well 
testify to the emergence of a social subject endowed with natural needs that had to be 
carefully deployed for individual longevity and reproductive health. Governed by 
natural urges, sex and reproduction were closely linked in these medical texts. 
The terms xing 性(nature) and yu 欲(desire), which had been at the centre of 
philosophical debates in the Qing period, were conflated in early Republican China 
into a notion of "sexual desire" which could also be interpreted as ‘‘natural desire," 
“natural urge" or "inherent urge": xingyu was a notion which essentialized sexuality 
as a natural need meant to ensure procreation. The older term seyu 色欲 ( lus t , 
passion, or desire for feminine beauty), with its connotations of excess and lust, 
gradually disappeared. Xing, which generally meant nature, disposition, or temper-in 
classical Chinese, acquired a new meaning as "sex" in Republican China. 
Represented as a powerful drive towards heterogenitality, sexual desire was seen as a 
yeman benneng 野蠻本能（primeval and destructive force or barbaric i n s t i n c t ) . As 
an instinctual urge, a biological drive for procreation, xingyu (sexual desire) needed 
to be properly disciplined: during the early twentieth century, sex education was 
called the xingyu jiaoyu 性欲教育（education of the sexual desire). ?�“Sex,，(xing) 
and "nature" (xing) eventually became homonymous, encapsulating the notion of 
sexual desire as a powerful drive which conferred a social responsibility on the 
individual. Contrary to "sexuality," a concept which became overwhelmingly 
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important in Europe from the late nineteenth century onwards, “sexual desire" was 
not dissociated from procreation. In their conflation with reproduction, moreover, 
"sexual desires" were seen as "natural" drives that should be regulated in the name of 
a higher entity, be it "the race," “the state，” or "future generations": they did not 
confer any rights to pleasure upon individuals. Finally, modernizing discourses in 
China continued to focus on procreative acts in relation to fertility, not on sexual 
preferences as an expression of individual variation. 
2.2.2 Transformation of Sexual Identity in Modern China: Male Homosexuality 
as the Verdict 
As I have pointed out in the previous section, there is no such term as "sexuality" in 
China before twentieth-century. The discursive formations which emerged in 
Republic China may trace back to the influence from the “West.,,?' Moreover, as 
much as their counterparts in Europe, modernizing elites in China were masters in the 
selective appropriation of the language of medical science to endow their ideas about 
discipline and control with the necessary authority. It is here when male 
homosexuality is brought into focus and when one is able to see clearly the imperial 
influence on ideology and sexuality.?� 
Male homosexuality in Chinese society was in fact widespread: from the court to the 
gentry, among the rich merchants of the cities as well as among the common people; 
71 zazhi, 15’ no. 8, Aug, .15: 17, 1923.. 
‘ T h e focus of this s tudy is the change in attitudes towards sexuality on the Chinese mainland. H e n c e 
m y emphas is on Communis t rule, However , it would be inappropriate to assume that the si tuation in 
Ta iwan or Hong K o n g is m u c h different: in both places traditional Chinese att i tudes towards 
72 sexuali ty have for the mos t part been replaced by Western- inf luenced Puri tanism. 
To a certain extent, w e can speak of "male homosexual i ty" or "homosexua l s" in pre- imperial China 
such discussions would have to be situated and be made sense of in a wider discussion of the ， 
construct ion of " sex" and "gender ." (in medical discourse for example) Here, for simplicity, 
"homosexua l s" acquire its meaning by the commonly understand "same-sex erotic desire."， 
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it had a long tradition of organized prostitution, often using as fronts the trades of 
hair-dressers and of bath-house owners; it had a patron god, for whom temples were 
erected. In the introduction to his Wusizeng xi 無聲戲 story of a homosexual 
passion, “Nan Meng mu jiao he san q ian"男孟母交合三遷，Li Yu 李漁（1611-
1679) states that his story is something that “the official history cannot record, but 
that] unofficial history cannot fail to record.”？�As a matter of fact, the occurrence of 
the theme in Chinese literature — novels, tales, plays and essays 一 is proportionally, 
far broader than that in modern Western literatures. While we have to wait for Teleny 
(the Victorian anonymous novel attributed to Oscar Wilde), above all, for Proust's 
Recherche at the beginning of this century to see that the homoerotic theme is directly 
and extensively faced, in the Ming-Qing romantic literary tradition, on the contrary, 
male homosexuality is not an uncommon topic. For example, there isJinpingmei 金 
瓶歡 and in Li Yu's Rouputuan 肉蒲團?$ in Rulin waishi 儒林外史。and in 
Honglou meng 紅樓夢” Various stories from Ling Mengchu's Er pai 二拍,Feng 
Menglong's San pan 三言 to Li Yu's Ski'er lou 十二樓,and from Wuskeng xi, 
from Ski dian tou 石點頭 to Qing shi 情史’ deal with the topic. Moreover, there are 
three works，namely Bian er chai 弁而釵,Yichun xiangzhi 宜春香質 and the 
probably lost Longyang yiski 龍陽外史,written in the mid-seventeenth century, that 
exclusively depict love between males/' Chen Sen's 陳森 Pin hua baojian 品花寶 
See Helmut Martin (ed.), Li Yuquanji 李漁全集(Taibei, 1970)，XII, 5387. A translation of the 
74 story IS in Patrick Hanan (ed.) Li Yu, Silent Operas (Hong Kong: Renditions, 1990), 99-134. 
74 See Xiaomingxiong 小明雄，Zhongguo tongxing'aishUu 中國同性愛史錄(Hongkong: Fenhong 
sanjiao chubanshe，1997), 317-320. 
75 Ibid.，327-328. 
76 Ibid., 315-316. 
77 Ibid., 310-314. 
78 On Bian er chai, see Keith MeMahon, Causality ond Containment in Seventeenth Century Chinese 
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鑑,published in 1849, is entirely devoted to homosexual love affairs between various 
high officers and young actors of the Qing capital. Here, I have mentioned just a few 
which describe homosexuality in the society of their times. 
Those literary sources (and references in Western contemporary works on China) 
concerning homosexuality in Ming and Qing dynasty convey the image of a society 
in which a man could have a wife, concubines and children, and be at the same time 
fond of young menf^he might even have had a stable affair with one of them, without 
feeling he was living a contradiction, or offending other morally. Homosexuality was 
more than socially tolerated; it was common and widely accepted in that it was 
regarded as an option for a male individual to satisfy his sexual desire. However, in 
order to be morally acceptable, homosexuality had to stay within certain boundaries. 
In general, homosexuality is never condemned per se. Moral condemnation is 
encountered only when other major moral issues are involved, or when it constitutes 
an obstacle to the fulfillment of the individual's basic social duties. In particular, 
homosexuality could not be adopted as a total alternative to heterosexuality. Such a 
behavior would have clashed with the moral duty of reproduction, the first expression 
and one with top priority when filial piety is concerned. 
Although homosexuality seemed to pervade all strata of Chinese society of the time, 
it is often remarked in Ming and Qing literature that the province where the nanfeng 
Fiction (Leiden: Brill, 1988), 13-lS.Yichun xiangzhi is briefly described in Fang-Eu Ruan and 
Yung-mei Tsai, "Male Homosexuality in Traditional Chinese Literature", in Journal of 
Homosexuality, no.3-4, 14: 29-30，1987. Longyangyishi is lisred as "not seen" in Sun Kaidi 孫楷 
第，Zhongguo tongsuxiaoshuo shumu 中國通俗小說目錄(Beijing: Remin chubanshe, 1982')，、 
180. 
79 This emerges quite clearly from reading, for instance, Arthur Waley 's Yuan Mei (Stanford. Stanford 
University Press, 1957). Fictional characters, such as Ximen Qing 西門慶 in Jin Ping Mei 金瓶梅’ 
o r X u e P a n 薛蟠 a n d J i a L i a n 賈璉 in Honglou me叩 / I 藻 蔡 are also examples that support this' 
argument. 
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男風 was most diffused was Fujian. In his Zi hu yu 子不語,Yuan Mei 袁牧 tells 
us that there was even a temple dedicated to a real patron-god of homosexuals, the 
Temple of the God of Rabbits {Juer shen miao 免兒f 申廟).It is said that a certain 
Hu Tianbao胡天寶 fell in love with a beautiful Regional Inspector who just arrived 
in Fujian. One day the officer surprised the man by "hiding himself crouched in the 
toilet to sneak a look at his butt." Hu had to confess; the governor was enraged and 
had him beaten. He died of a cudgeling, but a surprise was waiting for him: 
A month passed, and Hu appeared in the dream of a man in his village and said: " M y death 
came as a direct consequence of having offended an honorable man with a feel ing against 
morali ty. But in the end it was love, a sudden obsession; m y action cannot be considered on 
the same level as common crime. All the officers of the Obscuri ty laughed at m e and m a d e 
ftm of me; there was nobody who was mad at me! Today the Off icer of the Darkness has 
invested m e with the title of God of the Rabbits, to take care of matters specifically 
concerning those men in the world who enjoy other men; you can raise a temple for me, and 
let people come to b u m incense." It is known about Fuj ianese people having a betrothal 
among males. When they heard this man in the village reporting the words f rom the dream, 
they competed in raising money to build a temple. And in fact, the divine potency responded 
like an echo. And all secret lovers, and those who desired something they couldn ' t get, would 
all go there and pray in front ofhim.^° 
One can notice that the account, besides indicating the lack of bias against 
homosexuality in Fujian, also illustrates the contrast between two moral systems 一 
the one of the Inspector, the guarantor of the social order — and the one of the gods, 
who obviously considers homosexual love simply as a form of love, and on the basis 
of a romantic ethic makes a divine hero of the toilet-voyeur. 
It is no accident that Li Yu sets his Wushengxi story in Fujian, and precedes it with a 
prologue stressing the special diffusion of homosexuality in that province. A land 
so Zi buyu 子賴(Shanghai: Shanghai guji chubanshe, 1986)，458-459. See also ibid, 572-573 for a 
similar account on a shrine in Guilin. 
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where there are even trees called nanfeng shu 南風樹(Southern custom trees, where 
the pun between "south" and "male" is evident), which hook younger trees enclosing 
them in their embrace; a land where pederasty is a collective obsession, where male 
beauty contests have the gravity of provincial examinations. Of course, Li Yu is a 
satirist, but the fame of Fujian in this regard must have some historical basis, 
confirmed as it is by various sources. "Fujianese men appreciate male beauty, and all 
the young men there take care of their looks and draw much pleasure from that..." 
says The Cut Sleeve story “An Examination Inspector,”岔】and, more extensively, Slien 
DefU 沈德符 in his Bizhou zhai yutan 敝帚齋餘談 so describes this peculiarity of 
the Fujianese: 
The Fujianese men are extremely fond of male beauty. N o matter if rich or poor, handsome or 
ugly，they all find a companion of their own status. Between the two, the older is called "bond 
elder brother" (qixiong 契兄)the younger "bond younger brother" (qidi 契弟).When this 
elder brother goes to the house of the younger brother, the parents of the latter take care of 
him and love him like a son-in-law. And the "younger brother 's" expenses, including those 
for his marriage, are all covered by the elder brother." They love each other and at the age of 
thirty they are still together, sleeping in the same bed like husband and wife. And if adultery 
is committed, then the accusation is of " fe-man" adultery. The character meaning " fe -man" 
cannot be found in any dictionary, and in fact it is a word that the Fujianese themselves made 
up.82 
Such passion can be so deep that it is not uncommon that two lovers, finding it impossible to 
continue their relationship, tie themselves up together and drown themselves. But recently 
there was a man who liked "bond sons" and, being himself an adult, liked to make love to 
them. Therefore, spending a large amount of money, he gathered handsome and gracious boys 
to instruct them about the pleasures of the bedroom. Regarding himself as a father, he put all 
the young boys in the children's room, committing the fault most disordinate and contrary to 
the norm. I heard it said that this was a custom started by the pirates. Since it is not allowed to 
take women on the vessel, otherwise the ship would sink right away, they take male lovers 
”Mou duxue 某督學，DXP, 15b. 
82 The character 旻 is made by the substitution of the inferior part of the character -nan"男(male) 
with the character meaning " n u "女（ f e m a l e ) . Its modem pronunciation is ji . 
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instead, and the ship-captain is called "bond father."^^ 
A few things can be construed from the passage quoted above. One is that, socially, 
homosexuality did not constitute an absolute alternative to heterosexuality. The 
"elder brother" pays for the expenses of the younger brother's wedding. In China, in 
fact, traditionally and to a certain extend also nowadays, it is of utmost importance to 
fiilfill the social duty of having offspring, consequently assuring the continuation of 
the ancestors' cult. Homosexuality cannot be the only form of sexuality of an 
individual: in this sense the Chinese conception is closer to that of the Western 
classical world than to the concept of “gay lifestyle" that is establishing itself in 
contemporary Western societies. However, if in Chinese society homosexuality was 
not accepted as the only form of sexuality, nevertheless it would seem clear from the 
passage above that one could, at least in Fujianese society, live a homosexual relation 
parallel to a heterosexual conjugal one. Shen stresses, in this regard, the fact that the 
lovers stay together, not only after marrying, but also when they have reached the age 
Confucius considered that of maturity, when the personality becomes stable (san shi 
er li三十而立)• 
Among these stories, the male-male couple, or simply asexual encounter between two 
men, is never immoral per se homosexuality does not violate the Confucian ethical 
system as long as it respects the boundaries of propriety assigned to it- the hierarchies 
of the social pact. 
Bret Hinsch in Passion of the Cut Sleeve writes that the historical tradition of China 
includes an acceptance of homosexuality “that dates back to at least the Bronze 
83 Yutan (in Zuiliyishu 檇李遺書,Wang yun xian guan, 1880), 3 lb-32a. 
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Age.”84 According to Hinsch, 
The long duration of tolerance al lowed the accumulat ion of a literature and sense of his tory 
that in vain enabled those with strong homosexual i ty desires arrive at a complex self-
unders tanding. In many periods homosexual i ty was widely accepted and even respected, load 
its own formal history and had a role in shaping Chinese political institutions, mod i fy ing 
social conventions, and spurring artistic creation. A sense of tradition lasted up until this 
century, when it fell victim to a growing sexual conservat ism and Westernisat ion of 
morality.85 
The Chinese attitude towards homosexuality was distinctly different from Western 
mores. Hinsch describes the Chinese perspective in terms of "tendencies," "actions" 
and “preferences,’，rather than sexual identity, as in the West where the distinction 
between homosexual and heterosexual is absolute. Without viewing sexual 
orientation in terms of an identity, the Pre-colonial Chinese held a non-essentialist 
perspective on sexual orientation which allows ambiguity and fluidity. However, 
today in China, homosexuality is usually referred to as tongxingai 同 1生愛 or 
tongxinglian 同 1 生 戀 . T h e two synonyms are a translation of the term 
"homosexuality," imported quite recently from western languages, together with the 
homophobic ideology.'' In the words of Robert Aldrich, "Western society has for 
centuries been uncongenial to homosexuality, law considered homosexuality a crime, 
medicine labeled it a disease, religion called it a sin, psychology analyzed it as a 
perversion or personality disorder and general social mores castigated it as a 
disgusting deviance."'' In China, same-sex love was accepted as a natural expression 
84 Bret Hinsch, Passions of the Cut Sleeve (Berkeley: University of California, 1990), 2. See also Fang 
I 议；Fu Ruan, Sex in China: Studies in Sexology in Chinese Culture (New York. Plenum 1991) 
I Hinsch, 4. ‘ 
I 86 c h o u , 361-362. 
87 Robert Aldrich, Seduction of the Mediterranean: Writing, Art and Homosexual ofFantsy (London. 
I Routledge, 1993), 7. A 1993 article in the Beijing Review describes current Chinese attitudes. "In 




of human sexuality, and homoerotic as well as homosocial (same-sex non-sexual 
intimacy such as hand-holding, sleeping in the same bed) behavior was common.^^ 
Courtney Archer writes: “ the classical Chinese had no medical or scientific term 
comparable to "homosexuality" but used metaphors instead.... Because 
homosexuality was so widespread in Chinese society and in all classes there was little 
need for a special term."^^ This alternative understanding of the realms of human 
sexuality will serve as resource for us in order that a more humane ethical 
construction can be formed. 
Almost exclusive to the West is the notion of homosexual identity forged through 
shared lifestyles. With the rise of western individualism, "perverse" practices 
gradually became identities, leading ultimately to the development of gay 
communities or lesbian lifestyles, so that one became what one did, for example a 
homosexual.^' In contrast, in pre-imperial China, "One can engage in homosexual, 
sadistic or masochistic practices; one is not defined as a sadist, a masochist, a 
homosexual.”9i This distinction adds weight to the claim that gender identity is 
central in the West's dominant discourses. Furthermore, as Eve Sedgwick points out, 
contra Foucault, it is in fact not the sodomite identity, the hysterical woman or the 
masturbating child which has emerged as the definition of sexual orientation but the 
gender of object choice.'' So central is (hetero)sexual identity that the defence 
"homosexual panic" has been developed, a pathological psychological condition， 
88 Vivian Ng, "Homosexuali ty and the State in Late Imperial China," in Hidden from History-
Reclaiming the Gay and Lesbian Past, ed. M.B. Duberman (Harmondsworth: Penguin, 1989)，76-
89. ‘ ‘ 
二 Courtney Archer, Letter to Author, 11 May 1994 
Yi^f�Foucault’ The History ofSexuality vol. 1: An Introduction (New York: Random House 
iVoO), 43. ’ 
II Julia Kristeva, About Chinese Women, trans. Anita Barrows (London: Marion Boyars 1974) 63 
Eve Kosofsky Sedgwick, Epistemology of the Closet (Berkeley and Los Angeles: University 'of . 
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possibly brought on by homosexual advances.^^ 
Since homosexuals in China were not peripheral or marginalized, no separate and 
specifical homosexual identity need to be developed. Since then, in an ironic reversal, 
while Stonewall and the birth of the gay civil rights movement has made a significant 
impact on attitudes in the Western world, China, as part of the process of 
“modernization,，，has chosen to abandon traditional attitudes for the historical 
Western view of homosexuality as a perversion. A shift in sexual terms reflected 
this social change: in place of the notion of "tendencies" which allowed for a flexible 
range in human sexual interaction, Chinese usage adopted the Western dichotomy of 
heterosexual/homosexual. Homosexuality began to be seen as an illness and a crime. 
A 1993 article in the Beijing Review describes current Chinese attitudes: “In China, 
from the view of public morals, homosexuality is synonymous with filth, ugliness and 
metamorphosis.’，95 This dramatic change in attitudes towards sexuality serves as a 
verdict of one of the more unfortunate outcomes of cross-cultural influence from the 
West to China. As we can seen from the above discussion, the Chinese concept of 
human sexuality, more specific their views on sexual desire, has been deeply 
influenced by the West and the imperial idea of repressive sexual attitude. Instead of 
treating sexual desire as part of the human natural experience as their ancestors, the 
Chinese adopt an idea that sexual desire needed to be controlled and regulated. As a 
California Press), 8. 
Ibid.，18-19. 
On the night of 27 June 1969 a gay bar in New York city, the Stonewall Inn, was raided by police 
sparking off a series of riots. Since then "Stonewal l" has come to be seen as the starting point of the 
gay rights movement . Stuart T immons writes that Stonewall "tended to eclipse all previous gay 
a c t m s m . It marked a new public consciousness about gay people and has been annually 
commemora ted as the anniversary of the gay movement . " Timmons, The trouble with Harry Hay 
Founder of the Modem Gay Movement (Boston, Mass.: Alyson Publications, 1990)，228. See also 
, , M a r g a r e t Cruikshank. The Gay and Lesbian Liberation Movement (New York: Rout ledge 1992) 
- H a o Xiuzhu, "China no Longer Ignores Homosexuals ," Beijing Review, 18-31:45, Jan 1993. . 
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result, their acceptance of sexual diversity gradually disappears. 
3. Queer Theory- a Post-colonial Perspective 
3.1 Postcolonial Theory as a source of Theology Discourse 
I have reviewed the emergence of sexual identities and theories of sex of both China 
and the West, and argued in the last chapter that the latter is influencing the discursive 
formation of sexuality of the former. In this chapter, with the help of resource from 
the previous one, I am going to engage the post-colonial and queer theory in 
theologizing an indigenous sexual ethics. Both theories have become an important 
tool of analysis, especially for cultural critique in the formerly colonized world in 
creating discursive inner space for the oppressed community. Indeed, the past decade 
has witnessed a veritable explosion of publications and conferences about "post-
colonialism" and its importance as an analytical and political tool. Yet, the post-
colonial perspective is not entirely new. Within the Jewish and Christian religions, for 
example, some scholars have perceived parallels between the prophetic tradition of 
the Bible and the goals of emerging post-colonial literatures: both call for new ways 
of life in individuals and societies and both proclaim the need for justice at all levels 
of society96. Or, to paraphrase Archbishop Desmond Tutu, the prophetic- ,and I would 
add, the postcolonial-, urges us to condemn "as worthless religiosity a concern with 
offering God worship when we were unmindful of the sociopolitical implications of 
96 For a discussion of these contexts and their challenges to theology, see Susan VanZanten 
"Introduction: New Conversations on Postcoloial Literature." In Susan VanZanten Gallagher ed 
Postcolonial Literature and the Biblical Call for Justice (Jackson, MS: University Press of , •， 
Mississippi), 3-33. 
3 8 
our religion.’’97 However, a crucial difference between these two positions emerges 
from the prophetic tradition's awakening of its followers to a heterogeneous group of 
socio-ethical concerns, whereas post-colonialism specifically addresses the historical, 
textual, discursive and epistemological legacies of colonialism. Before we can 
construct an indigenous strategy in recreating a hybridized Christian ethics, I will 
discuss this post-colonial theory in further detail. 
3.1.1 From Colonialism to Post-colonialism 
The urgency of developing a postcolonial perspective, particularly within the 
Christian tradition, is thoroughly demonstrated by Edward Said's Orientalism (1978), 
a text which has profoundly influenced the colonial turn. In his meticulous analysis, 
Said details how the eighteenth-century revolution in biblical studies constituted one 
of the most important motivations for studying the “Orient，，- one of the West's 
deepest and most recurring images of the O t h e r , His work exhibited that Western 
scholars imagined a geography that not only maintained the epistemological 
distinction between the West and the rest of the world, but also imbued the “East” 
with strategic Anglo-European interests. Significantly, the century of Orientalism's 
most intense institutional growth also corresponded precisely with the globalization 
of European imperialism. From 1815 to 1914, the powers of Europe, primarily 
E:iiglaiid and France, expanded their domination from 35 percent of the earth's 
surface to a staggering 85 percent. For Said, this is no historical coincidence; it 
instead suggests that Orientalism "was a scientific movement whose analogue in the 
world of empirical politics was the Orient's colonial accumulation and acquisition by 
97 Ibid., 29. 
98 Edward W. Said, Orientalism (New York: Vintage, 1978) , 17. 
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Europe.99 Orientalism functioned as a “saturating hegemonic system" that distributed 
Western geopolitical concerns into aesthetic, scholarly, economic, sociological, 
historical, and philological texts,卿 and the role of biblical criticism in this immersion 
cannot be ignored. 
Edward Said has famously examined the way in which Cartesian dualisms worked to 
produce Orientalism, or western knowledge of the "orient." Not only are western 
writers the subjects of knowledge and the East their mere speechless objects, but the 
East is also constructed as inferior, as emotional, passionate, effeminate, irrational. 
Thus "oriental despotism" is opposed to the constitutional monarchies or republics of 
“the moderate or small nations of Europe"; the caste system and the “Asiatic mode of 
production" (basically a form of agricultural production where the agricultural 
surpluses are taken by central rulers) are opposed to progressive capitalism. In the 
same vein, Hinduism has been described as a "jungle" or an amorphous female 
presence (often linked to the "dark goddess of the long red tongue," Kali) which 
threatens to engulf western rationality.⑴！ Orientalism does not refer to “mental 
exercises" but "urgent social contests" over immigration laws, the legislation of 
personal conduct, the justification for violence or insurrection and so o n ， 
Or ien t a l i sm m i g h t desc r ibe wi th s o m e accuracy the c o n t i n u i n g v i ru len t po r t r aya l o f 
the M i d d l e East (Said is a Pa les t in ian n o w wr i t ing in the Un i t ed S t a t e s ) . ' ' ' H o w e v e r , 
the h is tory of co lonia l con tac t cover s six cen tur ies and six con t inen t s ( i nc lud ing 
的 Edward W. Said, "Orientalism Reconsidered.” In Frances Barker, Peter Hulme, Margaret Iversen 
，nd Diana Loxley，ed.. Literature, Politics and Theory： Papers from the Essex Conference 1976-84 
(London and New York: Methuen, 1986)，215. 
Edward W. Said, Orientalism, 12. ， 
I�丨 Ronald Inden, Imaging India (Oxford: Basil Blackwell 1990) 123 
Z Edward W. Said, “East Isn't East”，Times Literwy Supplement 3 Feb rua ry 3-6 
Niccholas Thomas, Colonialism .s Culture: Anthropology, Travel and Government (Cambridge: 
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Australia), commencing in the fifteenth and sixteenth centuries with South America. 
Christopher Columbus, informed by a Christian world-view, saw all South American 
Indians as the same "heathens" who could be made into versions of Europeans 
through Christian conversion. This belief in similarity also underwrote missionary 
endeavors through to the twentieth century. By the seventeenth and eighteenth 
centuries, however, travelers no longer saw sameness, but itemized differences 
between human types. At the same time, although preoccupied with classifying the 
other, white observers saw themselves as essentially distinct. In the mid- to late 
eighteenth century, anthropological discourses made their appearance, gradually 
coming to construct difference on an evolutionary scale under the influence of social 
Darwinism (which also allowed incorporation).^ 
This postcolonial desire or inversion of dualism has been explored in considerable 
detail by Rey Chow, who locates herself as a Chinese person who grew up in Hong 
Kong and emigrated to the United States.^'' She characterizes western academics' 
study of the "other" as either incorporation or submission under incorporation the 
other is a lesser, backward version of the self. Submission to the other proclaims its 
uniqueness, but in a way that denies any similarities with the self. Thus Cathy 
Davidson, who "dreamt Japan long before I went there," says "It looks familiar but, 
an inch below the surface, it isn't anything like the West at all.，^ The other must be 
uncontaminated by the West (ideally uncontacted by the West) and is beyond 
Polity Press, 1994), 26-27. 
104 Ibid., 52-53, 70-85. 
朋 See Rey Chow, Woman and Chinese Modernity: The Politics ofReading Between East and West 
(Minnesota: University of Minnesota Press, 1991). 
�'？ n, 36 Views of Mount Fuji: On Finding Myself in Japan (New York: Penguin 
1993), 5 and 19. ^ ， 
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evaluation in western terms, i。？ Chow claims that, ironically, although we desire the 
non-West, we do not attribute desire (and therefore interior complexity) to that which 
we desire. China is merely desired, having no wishes of its own (like women in some 
male fantasies): "our discourses produce a non-West that is deprived of fantasy, 
desires and contradictory emotions. 
Dualistic thinking is not as marked in non-western cosmologies as it is in western 
philosophy. Indeed Eastern traditions do not separate body and spirit, secular and 
sacred the way European philosophy does. In Eastern religions spiritual training is 
not concerned with refusing or transcending the body but with cultivating it, "to 
become both more spiritual and more carnal at the same time." “Spirit grows from 
matter” and eventually the divisions "among body, mind and spirit" disappear. ^ ^^  
A recent instance likewise emphasizes the necessity for the religious academy to 
develop a postcolonial critique. Postcolonial criticism helps to fill this intellectual and 
ethical void, since it would require not only a systematic accounting of Christianity's 
participation in imperialism, but also that individual congregations actively become 
involved in the work of decolonization. In The Empire Writes Back: Theory and 
Practice in Postcolonial Literatures, Bill Ashcroft, Gareth Griffiths, and Helen Tiffin 
offer one of the most widely cited definitions in their affirmation that the 
"postcolonial" encompasses all the culture affected by the imperial process from the 
moment of colonization to the present day: 
This is because there is a continuity of preoccupations throughout the historical process 
initiated by European imperial aggression. We also suggest that it is most appropriate as the 
'07 Rey Chow, 30-31 • 
i �8 She also explores this aspect of the submission approach with two examples, The Last Emperor and 
the Butterfly literature" of the May Fourth pe r iod , see Ibid., 34-83. 
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term for the new cross-cultural criticism which has emerged in recent years and for the dis-
course through which this is constituted."� 
Tiffin further clarifies this double-edged definition by distinguishing between 
different archives of the postcolonial: the historical and the discursive. The former 
constructs post-colonialism from aesthetic production constituted by the 
"subordinating power of European colonialism- that is, as writing from countries of 
regions which were formerly colonies of Europe，，，�" while the latter conceives of 
post-colonialism "as a set of discursive practices, prominent among which is 
resistance to colonialism, colonialist ideologies, and their contemporary forms and 
subjectificatory legacies.""' This dismantling has been frequently accompanied by 
the demand for an entirely new or wholly recovered pre-colonial "reality" Such a 
demand, given the nature of the relationship between colonizers and colonized, its 
social brutality and cultural denigration, is perfectly comprehensible. However, the 
post-colonial culture is inevitably a hybridized phenomenon involving a dialectical 
relationship between the "grafted" European cultural systems and an indigenous 
ontology, with its impulse to create or recreate an independent local identity. Such 
(re)construction only occurs as a dynamic interaction between European hegemonic 
systems and "peripheral" subversions of t h e m . � It is not possible to return to or to 
rediscover an absolute pre-colonial cultural purity, nor is it possible to create national 
or regional formations entirely independent of their historical implication in the 
European colonial enterprise. However, it is these post-colonial communities that 
；二 Frances Oppel , " I r igaray ' s Goddesses" , Australian Feminist Studies 20:77-90. 
"0 BiUAshcroft, Griffiths, and Helen Tiffin, The Empire Writes Back: Theory and Practice in Post-
111 Colonial Literatures (New York and London: Routledge, 1989)，2. 
"1 Helen Tif f in , " In t roduct ion" in Ian Adam and Helen Tiff in , ed.，Past the Last Post: Theorizing Post-
1 Colonialism and Post-Modernism (Calgary: Universi ty of Calgary, 1990), vii. 
Ibid,, vii. ‘ ‘ 
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provide the channel through which it can regain its lost authority, thus also loosening 
the chains of Euro-ecclesiastical feudalism. The Christian members, though a 
minority in their post-colonial communities, retell the story and declaring in word and 
deed, in liturgy and life, that "Jesus of Nazareth whom they follow is the living Christ 
whom they serve here in Asia.""^ The hierarchical center of the church in the first 
addressee of this “new evangelization" taking place on the periphery. 
Hence it has been the project of post-colonial perspectives to interrogate European 
discourse and discursive strategies from its position within and between two worlds; 
to investigate the means by which Europe imposed and maintained its codes in its 
colonial domination of so much of the rest of the world. Thus the rereading and the 
rewriting of the Western theology is a vital and inescapable task at the heart of the 
post-colonial enterprise. These subversive maneuvers, rather than the construction of 
essentially national or regional alternatives，are the characteristic features of the post-
colonial theology. Post-colonial theology/cultures are constituted in counter 
discursive rather than homologous practices. "5 Therefore, it is not my aim to rewrite 
the pre-imperial Chinese perspective on sexual ethics, but to develop a hybridized 
discursive strategy as a subversive maneuver in the post-colonial community. 
3.1.2 Building a Hybridized Sexual Ethics 
Having spelled out what colonialism and subversive strategy are, I now turn to deal 
with the absolute character of Christian truth in order that a post-colonial sexual 
theology which is hybridized and counter discursive in essence can be developed. 
and N e w York: Routledge, 1998)，118-121. 
"4 Aloysius Pieris, "Does Christ have a Place in Asia? A Panoramic V iew" in Leonardo B o f f a n d 
115 Virgil Ehzondo , ed., Any Room for Christ in Asia? (London: SCM 1993) 44-46 
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During the imperial period, missionaries came to China together with them a set of 
religious truth which is authoritative, exclusive, oppressive and absolute in nature. In 
place of the absolutistic perspectives of truth, which we have inherited in our 
Eurocentric Christian tradition, I suggest that we attempt to think in terms of a 
dialogical and thus pluralistic perspective, which is crucial in creating a more holistic 
and non-oppressive Christian community. Traditional perspectives of religious truth 
and its dissemination appear to be connected with fundamentally authoritarian 
models in which truth is something known to one of the parties-it is a possession of 
one of the parties-and is then communicated to, passed over to, the other party who 
receives and accepts it. The phenomenon of so-called "muscular Christianity" is 
perhaps the most familiar expression of such unidirectional and authoritative imperial 
situation. Douglas E. Hall is undoubtedly correct to conclude that he "highlights a 
central, even defining, characteristic of muscular Christianity; an association between 
physical strength, religious certainty, and the ability to shape and control the world 
around himself."^ ^ ^ A unidirectional relationship or movement of this sort 
characterizes much traditional religious thinking and practice with respect to truth — 
consider the special authority given to sacred texts by readers and interpreters, and 
especially by religious communities; the religious importance of prophets to whom 
God is believed to have revealed divine truth, or otherwise "enlightened" persons 
whose insight into the truth is thought to go far beyond that of ordinary folk; the 
authority of most Christian teachers in relation to their disciples; the authority given 
to traditional doctrine or teaching by the official Church. In all these instances truth 
appears to be understood on the model of property, something that is owned by one 
Colonial Literatures, 11-12. 
116 Donald E Hall, ed., Muscular Christianity: Embodying the Victorian Age (Cambridge: Cambridge 
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party，and thus is not directly available to others, but which can be passed on or given 
over to others if the owner so chooses. If we move away from this property model of 
truth, however, to a model based on the experience of free and open conversation, a 
fairly different perspective comes into view. 
It is important for the colonized to release their discourses and participate in such 
conversation. Post-colonial theory has proceeded from the need to address the 
different voice, especially the suppressed indigenous and subaltern. It has developed 
to accommodate the differences within the various culture traditions as well as the 
desire to describe in a comparative way the features shared across those traditions. In 
Can the Subaltern Speak, Spivak is concerned to ask who is representing whom and 
how, as she says, “to ignore the subaltern today is ... to continue the imperialist 
project” since imperialism's aim was always to turn the subaltern into the 
p r o l e t a r i a n . " ? Therefore, i t i s t h e essence o f t h e post-colonial Christian theologies i n 
releasing the voices of the non-mainstream theologians. The freedom and creativity 
of the participants, far from being in any way diminished by their participation in the 
social process, have actually been expanded and extended by it; and the conversation 
proves to be the matrix in which new truth emerges for them, truth that goes beyond 
anything they had known before. It is truth grounded in what each had to contribute 
to that conversation, but truth that could not have been either discerned or formulated 
from the standpoint of any one of the participants. It is within this pluralistic and 
inclusive understanding of truth that Christian sexual ethics should be re-examined 
which give rise to the many more voices with a great varity of heterogenous 
University, 1994), 7. 
"7 G.C. Spivak, "Can the Saltern Speak?" in Patrick Williams and Laura Chrisman ed Colonial 
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experince. Only when we listen to and respect these voices, a more humane ethics can 
be formulated. 
For this is a model which demands that all participants in the dialogue — that is, each 
of the different experiences represented 一 enter the conversation with the others on 
equal terms: all are there to work with others in the search for truth; none claims 
exclusive possession of final religious insight or understanding; each wishes to 
contribute whatever it can from the riches of it own experience to the ongoing 
conversation, and will be listened to respectfully and attentively; all expect to learn 
from the others, through appropriating with appreciation what they have to offer, and 
through opening themselves willingly to probing questions and sharp criticism. Each 
participant in the conversation posits the others as substantive contributors in this 
collective pursuit of (religious) truth, and thus is open in principle to collaboration 
with those others — instead of these several voices each presuming it is capable of 
expressing (by itself) what needs to be said. Through such a process of free and open 
conversation on the most profound religious issues 一 a conversation intended to 
continue for years, ever generations — it may be hoped that deeper understanding of 
humanity and human sexuality than that presently known in any of our experience 
will in due course emerge. 
Historically, all too often, religious sexual ethics has taken authoritarian forms by the 
Western Christianity, with truth believed to be accessible only to official Church who 
could interpret sacred texts and explain obscure ideas. Under these circumstances, the 
path to knowledge and truth was a more or less direct movement toward those (texts 
and personages) regarded as ultimate authorities in these matters, with little open 
discussion and criticism along the way. This fostered hierarchical social patterns 
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easily subject to abuse: religious knowledge and power were in the hands of the few, 
and the masses of ordinary people were expected simply to believe what they were 
told to obey. The conversational model of knowledge which I am proposing here, in 
contrast, is neither hierarchical nor linear but is instead essentially dialectical. It is 
democratic, open and public 一 a model which encourages criticism from new voices, 
and insights thus, hybridity becomes possible. This conception avoids the tendencies 
of an unqualified relativism, for it is truth — with its unique and undeniable claims 
upon each voice in the conversation 一 with which we are here concerned. But 
simultaneously, in its acknowledgment that this truth is pluralistic — that no single 
voice or formulation can possess or adequately express it — this perspective 
undercuts the tendencies, so prominent in traditional views, to become absolutistic, 
dogmatic, and imperialistic, i " To me, compulsory monogamous heterosexuality 
marriage as the unique official and ethical context to express one's sexual desire is 
just one of the many examples. Our church far too often neglects and undermines 
experience of different kinds. As a result, the dogmatic Augustinian view on sexual 
desire adopted during the imperial era has become the only and single truth. 
In my view only such a radically pluralistc understanding of sexual ethics permits and 
encourages unrestricted openness in discussion of the most fundamental religious and 
human questions. Such a perspective can be particularly helpful, therefore, in a 
situation in which persons of different sexual expressions are attempting to 
understand and learn from each other's perspectives. Perhaps, as we increasingly 
It will be obvious to the readers that many of the most difficult questions about religious truth are 
not touched on here: at most I have proposed a new perspective for thinking about such truth. I have 
not presented definition of truth, nor have I suggested criteria f o r j u d g i n g what is true, or the tests 
that truth-claims must meet. Obviously the question of how emerging new insights are to be 
evaluated would need to be taken up in any such further elaboration, and the importance of the 
pragmatic criterion of "fruitft i lness" would have to be carefully considered. Such questions and 
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move toward becoming a single interdependent humanity, this way of thinking about 
truth may come to be seen as appropriate for human religio-cultural life generally. 
Thinking in this way would, accordingly, encourage just the kind of critical and 
constructive reflection that is appropriate in a different ethnic community and is much 
needed in our pluralistic society today. In advocating the establishment of a dialogical 
setting within the Christian community to explore, evaluate, and reconstruct various 
religious (and secular) insights into and under standings of human life and its 
meaning, I am proposing that we attempt to carry out more systematically, 
deliberately, and constructively what has been going on throughout history in the 
rivalries and interchanges among persons and groups with different expression of 
their sexualities. 
3.2 Queer Theory as a Source of Theology Discourse 
Only when the door of pluralistic and dialogical sexual ethics is opened, we may hear 
the queer voices and experience of our brothers' and sisters' body and sexual 
relationship. Thus, a broader sense of sexuality can be discovered. To put against the 
dichotomy categorization of human life and sexuality, I would like to put forward 
queer theory as a source of theological reflection in this section. With well-developed 
subversive and theologized strategies, Queer theory and politics provide us with a 
diverse view of human sexuality that coincides with the traditional Chinese view of 
sexual desire to a very large extent, which I will argue later in the section, is much 
useful in framing the post-colonial one. 
The word ‘‘queer，,’ originally an insult for marginalized sexualities and other 
many others need attention, but they cannot addressed here. 
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“deviants，，，was in the late 1980，s reclaimed and invested with new meanings by 
activists in America. Formerly, with the words "gay," “lesbian,” "homosexual," 
people had defined themselves in relation to heterosexuality. "Queer" constituted a 
rejection of the hetero/homo binary, and a conception of sexualities as non-essential, 
shifting and transitional. Queer aimed to provide an approach open to all those 
oppressed by the hegemony of hetero sexual norms 一 whether they were gay, lesbian, 
bisexual, heterosexual, transgender, transsexual, celibate, undecided, SM, 
hermaphrodite, etc. This new energy permeated into academia，and the body of 
“queer theory" gradually emerged as writings of thinkers such as Monique Wittig, 
Judith Butler, Eve Sedgwick, Leo Bersani, David Halperin, Jonathan Dollimore and 
Alan Sinfield receive more attention. 
Within the field of religion, a number of recent texts appropriate the term queer 
without too many troubling thoughts and as a replacement for “gay and lesbian" or 
maybe “gay, lesbian, bisexual, transgender, etc." However, foregrounding the 
promise of queer's lack of specific sexual identity, these approaches often elide the 
challenges "queer" might pose to the methodologies or textual-political strategies 
employed. It is the case that one of the strengths of "queer" is its lack of 
specificity 一 in refusing a discourse of identity, series of categories such as lesbian, 
gay, bisexual (which seems always followed by the “etc” which elided/invoked those 
many "others" which are also somehow not part of the hegemonic group, yet too 
"complicated" to explicitly name) could be named via a non-identity category. 
Instead, it is named through a shared political opposition to specific operations of 
power and through shared active resistance to the very ways in which modem 
normalizing power is produced and confined bodies in identity and subjectivity 
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categories organized around normality and deviance. 
Using Eve Sedgwick's framework, I attempt to disrupt what have previously been 
considered necessary and common sense alignments. Up to now this has most 
commonly been used in the context of sexuality to disrupt what is otherwise 
considered to be a self-evident and natural triad of biological sex, gender identity and 
sexual orientation. As Sedgwick points out, normatively speaking one's biological 
sex is used to read off a whole list of other personal characteristics: your self-
perceived gender alignment; the biological sex, gender alignment and masculinity or 
femininity of your preferred partner; and your procreative choice, to name but a few. 
In exploring the notion of “queer,” she is interested in the possibilities that emerge 
when these normative alignments do not apply. As she puts it: 
Tha t ' s one of the things that "queer" can refer to: the open mesh of possibilities, gaps, 
overlaps, dissonances and resonances, lapses and excesses of meaning when the consti tuent 
e lements of anyone ' s gender, of anyone ' s sexuality aren ' t made (or can ' t be made) to s igni fy 
monolithically."9 
With the deconstructive power of this "queer theory" and "queer politics," I will 
argue how it can be applied to the theological discourse as a transgressive metaphor 
that leads to a new paradigm for hybrid sexual theologies. 
3.2.1 Queer Theory and Queer Politics 
The term "queer" is a contested one, however, and its use requires a theoretical 
specification. My understanding of "queer theory" is indebted to recent work by 
David M. Halperin which suggests that Foucault's discursive and constructionist view 
"9 Eve Kosofsky Sedgwick, Tendencies (London: Routledge, 1994), 8. 
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of sexuality enables a radical sexual politics.'^® Foucault, as well known, questioned 
the assumption that sexual identity pre-exists relations of power; and Halperin, 
following Foucault and subsequent work in queer theory, argues that “the 
heterosexual/homosexual" binarism is itself a homophobic production.'^' This 
argument has been controversial even among self-identified gay scholars, some of 
whom worry that Foucault's thesis undermines the foundation on which a gay politics 
could be constructed.^^^ It is true that Foucault's work casts doubt on particular 
assumptions about the homosexual subject underlying certain discourses of sexual 
liberation. Halperin, however, argues that Foucault's thesis is an attempt to call into 
question forms of power that claim to reveal the truth about homosexuality by 
making homosexuality an object of knowledge. Such claims simultaneously allow 
heterosexuality to be constituted as a category of identity and assumed as an 
unproblematic norm. In the light of Foucault's work, Halperin understands anti-
homophobic struggles as attempts 
to reverse the discursive positioning of homosexual i ty and heterosexuality: to shif t hetero-
sexuality f rom the posit ion of a universal subject of discourse to an object of interrogation and 
critique, and to shift homosexual i ty f rom the position of an object of power /knowledge to a 
position of legitimate subjective agency- f rom the status of that which is spoken about while 
remaining silent to the status of that which speaks 
Halperin, therefore, does not discuss homosexuality in terms of a substantive 
12° For Foucaul t ' s account, see Michel Foucault, The History of Sexuality I： An Introduction (New 
York: Random House, 1978); for an influential constructionist account of sexuality developed in 
dialogue with Foucault, see David M. Halperin 's earlier One Hundred Years of Homosexuality and 
O—r Essays on Greek Love (New York: Routledge, 1990); for a positive theological reception of 
Foucaul t ' s work on sexuality, see Mark Vernon, "Following Foucault: The Strategies of Sexuality 
and the Struggle to be Different ," Theology and Sexuality 5: 76-96, 1996. 
121 David M. Halperin，Saint Foucault: Towards a Gay Hagiography (Cambridge, MA: Harvard 
University Press, 1995), 44. 
122 For example, see, Richard Mohr, Gay Ideas: Outing and Other Controversies (Boston. Beacon 
Press, 1992), 221-260. ‘ 
123 David M. Halperin, Saint Foucault, 57. 
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definition but, rather, in terms of a discursive position in a network of 
power/knowledge relations: "The aim...is to treat homosexuality as a position from 
which one can know, to treat it as a legitimate condition of knowledge. 
Homosexuality...is not something to be got right but an eccentric positionality to be 
exploited and explored: a potentially privileged site for the criticism and analysis of 
cultural discourse.，’i24 Rather than understanding homosexual desire as the deep truth 
of one's identity, and rather than insisting that a stable homosexual identity exists 
across time and space waiting only to be freed from repression, those who are 
marginalized because of sexual practice can engage in what Halperin, building upon 
Foucault's late work on the practices of the self as spiritual exercises, calls “an 
ongoing process of self-constitution and self-transformation." ^ ^^  
Halperin refers to this process as "queer politics.,，i26 Queer theory has now moved 
beyond a necessary association with sexuality. Halperin explains: 
queer is by definit ion whatever is at odds with the normal, the legitimate, the dominant . There 
is nothing in particular to which it necessarily refers. It is an identity without essence'^^ 
Queer subjectivity and agency are not precisely coinciding with homosexual object-
choice, then, and cannot simply be assumed to exist if an individual self-identifies as 
lesbian, gay or bisexual. Such self-identification may offer an opportunity for queer 
subjectivity, but a political movement "is genuinely queer insofar as it is broadly 
oppositional."^'' Thus, for Halperin the key term of a queer politics is not liberation 
but resistance. A queer politics does not acquire its shape from any assumed essence 
124 Ibid., pp. 60-61. Halperin 's term "eccentric positionality" is derived in part f rom the f ine article by 
Teresa de Lauretis, "Eccentric Subjects: Feminist Theory and Historical Consciousness ," Feminist 
Studies 16.1 Spring: 115-150, 1990. 
125 Ibid., 122. 
126 Ibid. 
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of homosexuality waiting to be liberated, but rather from the concrete process of 
resisting structures of power and knowledge. 
There are a number of ways in which Halperin's positional and oppositional notion of 
"queer" might be used to reshape practices of biblical interpretation. For example, it 
might call into question the tactical value of endless debates about (to quote the title 
of one brisk-selling text) "What the Bible Really Says about Homosexuality.'"^^ 
While many such books are written to counter hegemonic interpretations of the Bible, 
it is clear that "homosexuality" remains in this formulation an object of biblical 
discourse and an object of the discourse of biblical interpretations even when seen as 
an object whose status needs to be reassessed. What sorts of interpretations might 
result if homosexuality functioned instead, in line with Halperin's suggestion, as a 
"legitimate condition of knowledge" about the Bible? 
3.2.2 Queering the Socially Constructed Sexual Identities 
Queer theorists such as Judith Butler have pointed out that there is no pure biological 
body onto which social gender is inscribed.���Rather, the body and the social are 
interactive and influence each other. Moore describes the body as an "interface" or 
"threshold," between the material and symbolic, the biological and c u l t u r a l . � 
Women may have hysterectomies, bear children or not, have anemia, eradicate facial 
hair or grow beards. Likewise, men may or may not be muscular, malnourished, have 
127 Ibid., 62. 
128 Ibid., 63. 
129 Daniel A. Helminak , What the Bible Really Said about Homosexuality (San Francisco: A l a m o 
Square Press, 1994). While the structure of Halmin iak ' s title convenient ly m a k e m y point , the 
structure of his argument is typical of a substantial portion of the literature on the Bible and 
homosexual i ty . 
130 Judith Butler, Gender Trouble (London: Routledge, 1990), 24. 
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children, or suffer from war or sports injuries. These are all politically laden 
experiences which shape physical bodies. 
Butler argues that bodies are not only physically shaped by the political and social, 
they are "morphologised," that is, mapped out and given meaning, by such discourses 
as sex and gender. The categorization of people according to their potential capacity 
for pregnancy, or type of sexual organs, is not a neutral descriptive, but rather a 
political decision to prioritize particular aspects of the body over others, and 
particular differences between bodies over others. There may be as great a variation 
between a group of bodies of one sex as between bodies of different sexes. 
I do not deny certain kinds of biological differences. But I a lways ask under what condit ions, 
under what discursive and institutional conditions, do certain biological d i f ferences — and 
they are not necessary ones, given the anomalous state of bodies in the world — become the 
salient characteristics of sex.'^^ 
If, as Butler argues, we are classified as women or men due to the discourse around 
our bodies, rather than the nature of our bodies themselves, then sex, as well as 
gender, becomes a social/political construct that can be challenged. If sex loses its 
essential meaning, then same-sex and different-sex desire also ceases to be absolutely 
differentiated and fixed categories, and like sex and gender, is revealed to be 
socially/politically constructed. 
Sex，gender and sexual identities are not an essential “who we are,” but instead a 
performance, what we do moment by moment. 
There is no gender identity behind the expressions of gender... gender is performatively 
132 Judith Butler, "Gender as Performance, an Interview with Judith Butler", Radical Philosovhv 
Summer: 49-54, 1994. 
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consti tuted by the very "express ions" which are said to be its r e su l t s . ' " 
While gender may be a performance however, it is not a free one. We usually act out 
the socially prescribed and internalized roles assigned to us. However, there is some 
possibility of change. We can act out variations on the prescribed performances, or 
reconstruct the same roles with a new meaning, repeating against the grain, for 
example, taking on the label queer, not as a denigration, but as a new politics. 
Where does this leave sexual theology, an approach based on the relations between 
the sexes categories queer theory challenges, as I have described. One option is 
“strategic essentialism," to continue with our present categorizations, not because we 
believe they relate to any fixed or essential meanings, but because they are already 
understood and may be practical to work with. Alternatively, we could look for a new 
queer strategy, where we challenge the accepted categories, the 
"normal/legitimate/dominant," and explore new ways to perform gender for ourselves 
and in our projects. This discussion, and Butlerian ideas, is already filtering through 
into theology discourse. 
Michael Vasey accused his fellow evangelicals of unwitting idolatry in identifying 
the gospel with a particular social myth: 
The controlling ideas and principles around which m o d e m society is organized are economic 
competit ion and the sexual attraction between men and women. The myth behind this social 
arrangement is that the well-being of all within the community will be best safeguarded, as far 
as possible in a fallen world, by locating affection and desire within social units created by the 
sexual attraction between men and women, and by leaving the creation and distribution of the 
resources of life to unrestricted competition between individuals in society. 
出 Judith Butler, Gender Trouble, 25. 
134 Michael Vasy, Strangers and Friends: A New Exploration of Homosexuality and the Bible (London. 
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5 6 
Abandoning the ancient belief that all desire has its origin in God, in favor of the 
modem assumption that all desire has its origins in heterosexual attraction, and it 
creates with the economy of the kingdom, the Church (for it is not only evangelicals 
who have succumbed to this idolatry) has colluded in its own ultimate 
marginalization and rendered itself unable to deal convincingly with the phenomenon 
of same-sex desire or indeed with the manifestation of sin within heterosexual 
relationships. 
Michel Foucault's treatment of homosexuality as a strategic positionality instead of a 
psychological essence initially inspired queer studies. Foucault suggested that gays 
should resist categorization and undermine all reifications of sexual identity. David 
Halperin observed, 
Foucaul t ' s approach also opens up correspondingly, the possibility of a queer politics def ined 
not by the struggle to liberate a common, repressed, preexist ing nature but by an ongoing 
process of self-constitution and self- transformation — a queer politics anchored in the peri lous 
and shif t ing sands of non-identity, positionality, discursive reversibility, and collective self-
intervention.'^^ 
Foucault's legacy is a constant postmodern subverting the paradigm(s) into ever-
widening margins of conversation. This includes our own identity markers. Otherwise, 
we privilege our identity over others. Thus, “queering” or transgressing the queer is 
concerned to include everyone and to speak for no one in particular. My evolving 
queer perspective is committed to deregulate heterosexual as well as gay hegemony 
by articulating a variety of gender and sexual differences: lesbians, gays, bisexuals, 
drag queens, transsexuals, transgendered, leather folk and even queer heterosexuals. 
Queer signifies not only those attracted to the same gender or both genders but also 
135 David M. Halperin, Saint Foucault, 122. 
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anyone who defies the dominant structures of normative sexual templates or even the 
normative templates of the gender system. 
Queer studies thus represent a paradigm or discursive shift in the way some scholars 
view sexual identity. Queer studies attempt not to abandon identity as a site for 
knowledge and politics but certainly problematize fixed and hegemonic notions of 
identity. Queer theorists argue that identities are always multiple, hybrid, provisional 
or composite in which an infinite number of identity markers can combine to form 
new sites of knowledge. For queer theorist Michael Warner queer is a transgressive 
paradigm, representing "a more thorough resistance to the regimes of the normal."^^^ 
Likewise, David Halperin states, “Queer, then, demarcates not a positivity but a 
positionality vis-a-vis the normative — a positionality that is not restricted to lesbians 
and gay men but is in fact available to anyone who is or who feels marginalized 
because of her or his sexual p r a c t i c e s . M i c h a e l Warner, David Halperin, Judith 
Butler, Eve Kosofsky Sedgwick, and other theorists perceive the queer paradigm as 
resistance to normativity, including heteronormativity and gay and lesbian 
normativities. 
Without a rigid and fixed categorization of sexual identity, both queer theorists and 
the late imperial China scholars share a common understanding of human sexuality. 
In Sty chin's words, queerness is a refusal to accept mainstream understandings of 
sexuality and gender identity, including categories such as lesbian, gay and 
heterosexual. Being "queer," in other words, turns out how a person rejects 
conventional understandings of sexuality: 
136 Michael Warner, "Introduction," in Michael Warner (ed.), Fear of a Queer Planet (Minneapolis: 
University of Minnesota, 1993), xxvi. 
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Central to a queer identity is the problematisation of categories of sexual identity and 
boundaries of sexual property, as they have been historically constituted. Queemess in part 
suggests an unwillingness to fix difference in any ultimate literality... Queemess thus 
suggests the "subversion of identity" at the same time that a category of identity is tenuously 
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constructed. 
Queemess thereby has successfully challenged the rigid binarism through going 
beyond those categories. But please note that: by (re)presenting the Chinese history 
and the queer theory, I am not aiming at recovering an authentic Chinese sexual 
politics,139 but articulate a localized strategy in theologizing a new framework of 
Christian sexual ethics in Chinese context. 
4. A Post-colonial Sexual Theology 
In the last section, we have shown how the various politics order religious discourse 
and we have stressed how useful the concept of queer is as a methodological tool for 
rethinking sexual ethics both inside and outside Christian community. I employ a 
post-colonial critique of the division between the categories of sexuality and 
spirituality arguing the religiousness is experienced in power struggles that occur at 
boundaries of cultural contact, struggles for territory, struggles to determine "proper" 
sexual relations and struggles to determine proper gendered identities. In the post-
colonial Chinese community, queer theology and politics is undergoing a process of 
hybridization and I suggest that as a new framework of sexual theology. Finally, with 
the help of feminist theology of eroticism and right relation, I will discuss how Queer 
politics can be integrated with the Confucian thinking, thus creating a contextual 
Halper in , 62. 
Carl Stychin, Law's Desire: Sexuality and Limits of Justice (London and New York- Routledee 
1995), 141. ‘ 色’ 
139 Spivak, 96. 
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Queer theology. I am not saying this queer theology is going to replace queer 
theology or even the traditional mainstream dichotomy sexual theology, but creating 
an "in-between space" so that groups with different experiences or intention may 
voice out their concern. This is not the only theology that we should employ, but 
rather I suggest this as one of the tactics in resisting the hegemonic Western sexual 
Christian ethics in a heterogeneous society. Given this “in-between space" of the 
West and East, the experience and traditions of the post-colonial community may 
serve as a precious resource for negotiating and transforming the dominant discourse. 
4.1 The Modes of Discourse 
Narrowing my concern to the study of Christian sexual theology, I focus on the 
question of norms and their potentially automatic implication in normalizing 
operations of power. I argue that we need to address and reconfigure the relation of 
norms and normativity itself and develop tools to recognize and differentiate between 
the specific effects norms and their deployment in particular contexts and practices. I 
affirm the importance of what Judith Butler describes as "a radical resignification of 
the symbolic domain, deviating the citational chain toward a more possible future to 
expand the very meaning of what counts as a valued and valuable body in the 
world.，,140 Discourse of Queer theology can generally be understood in terms of a two 
dimensional typology: transgressive and hybridized. 
4.1.1 Transgressive Metaphors 
Queer is often understood as critically non-heterosexual, transgressive of all 
140 Judith Butler, Bodies That Matter (London: Routledge, 1993), 22. 
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heteronormativities and, I would add, gay normativities. Queer turns upside down, 
inside out, and defies heteronormative and gay normative theologies .� I use “queer” 
theologically, not only as an identity category but also as a tool of theological re-
construction. Here, I do not intent to treat "queer" as a collective and fixed identity 
which hold people with similar experience or cultural codes as “one people," but as a 
frontier that allows people to be the resistant Other of a dominant discourse. 
Heteronormative theology excludes me except in its hermeneutics of abomination 
while gay normative theology excludes me in its apologetic attempts to assimilate 
into mainstream culture. When I queer or spoil an already spoiled hetero- or gay-
normative theological discourse, I have transgressed the boundaries of normativity 
that are embedded in particular discourses and practices. 
In other words, I want to queer the template of gay normativity. In The Mythology of 
Transgression, cultural critic Jamake Highwater describes several negative metaphors 
for transgression: as abomination, deformity, and science. He perceives some positive 
metaphors of transgression as sensibility, culture, and revelation. The common 
understanding of transgression is a violation of morality. Highwater asserts that 
the w o r d " t ransgress ion" is genera l ly unders tood to m e a n an act ion that is mora l ly subvers ive . 
A t ransgress ion is closely associated with the rel igious idea of damnat ion . Therefore , w e do 
no t admire those w h o transgress. We reproach them as sinners. A n d the m o r e ' t e r r ib le ' the 
t ransgress ion, the more w e reproach them. W e m a y ridicule them, disdain them, beat them, 
imprison them, or w e m a y even kill them. But the wors t of all pun i shment s is doubt less ly our 
� J. Michae l Clark, Defying the Darkness: Gay Theology in the Shadows (Cleveland: Pi lgr im Press , 
1997)，6• 
142 This is also whe re the tension of feminis t theology and queer theology build up wi th their 
conf l ic t ing methodolog ies approaches . Actual ly , there are m a n y feminis t and l iberationist texts pos i t 
and de fend a really " g o o d " norm, texts that indicate awareness of p o w e r structures wh ich re inforce 
the domina t ion of “othered’，bodies, feminis t and liberationist theology that decry sexism, rac i sm 
imperial ism, a m o n g other things, yet curiously end up re invoking and rhetorical ly re lying on such 
" b a d " no rm. 
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attempts to redeem them, to change them from their sinful ways to our blessed w a y s . � 
The Latin transgredior means "to pass over, go beyond, or to advance." Transgredior 
is an action that carries a person across fixed boundaries or borders. Transgression 
destroys traditional boundaries or undermines established paradigms by revealing 
their fragility and instability. It challenges modes of regulating discourse: Who is 
allowed to speak? Who is allowed entry? 
Michel Foucault understood transgression as resistance to normalize practices of 
master narratives. Foucault said in an interview, "To resist is not simply a negation 
but a creative process."'^^ Transgression is not merely a rebellious act but a 
Foucauldian liberative action driven by the imagination of alternative possibilities 
and hopes. Along with Highwater, I comprehend transgression primarily as “an act 
that brings about transformation.'"'^^ Transgression is essential to the hermeneutical 
development of queer theologies and queer hybrid theologies. Transgression allows 
alternative voices and alternative theologies to surface. 
By returning to the Chinese traditions and heritage, I would suggest this as one of the 
most powerful and creative transgression f o r the emergence o f r es i s t ance . O n t h e 
one hand, it allows people to reclaim their indigenous identity in the histories and to 
rediscover their lost identities and the forgotten past. On the other hand, it may 
emphasize the prevalence of sexual tolerance in Chinese history and the pluralistic 
� Jamake Highwater, The Mythology of Transgression: Homosexuality as Metaphor (New York: 
Oxford University Press, 1997), 42. 
Quoted in Helperin, 60. 
145 Jamake Highwater, The Mythology of Transgression, 43. 
Gender oppression may also bepresent in the pre-imperial Chinese society. Therefore, instead of 
recovering the pre-colonial sexual and gender ethics, I am urging for the creation o f a ' h y b r i d sexual 
identity in which we may integrate the idea of gender equality and pre-colonial sexual tolerance, 
thus making the formulation of our present and future sexual ethics bom possible and valuable. ’ 
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sexual culture in ancient China. One example is the discussion by local queer activists 
in June 1999 for the first Tongzhi Day in Hong Kong during the traditional Chinese 
Dragon Boat festival commemorates Qu Yuan 屈原，who has been honored and 
remembered in Chinese history as a patriot and poet and who was allegedly a lover of 
his emperor in the Chu Dynasty. ^^^ We know that sexual behavior as a set of human 
activities is embedded in and receives its meaning from concrete and local histories 
and culture. Heterosexual, for example, does not exist in a transhistorical, 
transcultural, or natural frame. That is, rather than assuming we know what sexual 
diversity is or which particular physical acts define every instance of it, we begin by 
asking what sexual practice looks like and mean in different historical and cultural 
contexts, and move from there to greater understandings of the many different ways 
that sexuality can be defined and expressed. The result of these inquires can help us 
resolve the deadlock between liberals and conservatives in our conservative colonial 
settings. In questioning the very grounds that support the current conflicts, queer 
theory can help us find new ways to think about faithfulness in Christian life. As I 
have shown in section 2.2, to return to the long and rich history of the oppressed, it 
enables them to generate an innovative space and create room for the silence subject 
to voice out their past and to confront the reconstructed experience given by the 
dominant Western discourse. Therefore, the acknowledgment of the indigenous 
history would not only enable a transgressive space for differences to emerge among 
theologies from different queer groups, it will also enable people with different 
sexual expressions to formulate their divergent experiences within sexual theological 
discourse in the post-colonial world. 
On June 18，1999，22 tongzhi organizations and other support groups organized the first Tongzhi 
Day in Hong Kong aiming at educating the public that sexual diversity is evident in ancient Chinese 
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This is what I want to address the hermeneiitical role of normative transgression in 
emerging queer theologies and for the future development of hybrid queer theologies. 
Future queer theologies will not only transgress the binary divisions of hetero/homo, 
gay/lesbian, and male/female but will advance the development of new hybrid sexual 
theologies that free the signifiers from their histories. 
4.1.2 Hybrid Sexual Theologies 
For theology, being queer becomes a productive style of theological practice a 
discourse, which can disorganize our normative dualistic categories. Queer desire 
crosses all identity and gender boundaries; it is inexpressible, an ever-shifting 
transgressiveness that uncovers ever new hybrid identities. It is time for theologians 
to take into consideration the data of the social sciences on the construction of gender 
and sexual identities. I want to look at postcolonial theory that advances beyond the 
aesthetics of postmodern deconstruction for thorough queer discourse as the basis for 
future queer sexual theologies. The two theories also have much common place 
where they do face a dominant oppressor and both seeking their repulsive strategies. 
Some postcolonial theorists introduce the notion of hybridity that undermines the 
normative categories of modernity and postmodernity of the first world. Cultural 
critic Homi Bhabha writes about hybridity, 
The stairwell as liminal space, in-between the designations of identity, becomes the process of 
symbolic interaction, the connective tissue that constructs the difference between upper and 
lower, black and white. The hither and thither of the stairwell, the temporal movement and 
passage that it allows, prevents identities at either end of it f rom settling into primordial 
polarities. This interstitial passage between fixed identifications opens up the possibility of a 
history. 
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cultural hybridity that entertains difference without an assumed or imposed hierarchy， 
Bhabha's notion of cultural hybridity and interstitional space without imposed 
hierarchies allows for liminal spaces in which cultural differences can equally be 
articulated. When applied to the categories of gender and sexual orientation, hybridity 
and interstitional space allow for the movements between fixed categories of sexual 
orientation and gender as well as admitting the tensions between cultural identity 
markers. Hybridity becomes conscious practice, allowing for interaction between 
identity categories and markers. The notion permits the emergence of new identities 
and sexualities that rigid gender and sexual orientation stereotypes prohibit. Although 
these identities may present themselves with differences, they would not assert the 
"differences" as the exclusive "other." Rather, for hybrid sexual theologies, it is a 
space posing difference and transgression while refusing the unity and sameness 
proposed by the dominating discourse. 
Queer theory has also deconstructed the colonial category of "gay" as white, North 
American, middle-class, late capitalist, and even middle-aged. Gay identity seems too 
hardened, too mainstream a category for adequate sexual theological reflection, and 
too inflexible for developing a full queer politics of diversity. It is the same critique 
that I would make of heteronormative theologies and postmodern theologies. Queer 
has widened my own self-definitions by navigating me into uncharted waters where I 
engage in conversations with people whose identities are shaped by particular 
markers and experiences quite different from my own. These experiences are 
challenging, engaging and ever-widening. I find myself theologically committed to 
engaging in dialogue and learning from different worlds, cultures, histories and 
148 Homi K. Bhabha, The Location of Culture (New York: Routledge, 1994), 4. 
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communities. Being queer is ultimately opening space to new immigrant identities to 
articulate their own perspectives, quite radical and even challenging to my own. 
As we immerse ourselves in the narrative histories and theological discourses of 
Chinese homosexual men, bisexual women, or biracial females or male transsexuals, 
we may learn about sexualities in the plural, their instabilities, and the different 
social/cultural constructions of hybrid sexual identities. The notion of these hybrid 
identities reminds us that few of us are islands, a product of a pure uncontaminated 
culture, given the global exchanges of information, cultures, media messages and 
people. It is also a shorthand for the connections between us, connections which 
challenge the notion of Western dualisms, and of oppositions like the first world and 
third world. We may also learn about the multidimensional and multicultural 
perspectives of sexual identity. Hopefully, we may expose all traces of privilege 
within our own theological discourse, any traces of American white supremacism, 
centrism, sexism, biphobia and transphobia. Thus we may become more responsible 
in making new hybrid voices accessible to the academy, our theological 
constituencies, and ourselves. This new way of understanding sexual desire 
undoubtedly destabilizs the tradition binary Christian notion on sexual desire. 
Will queer theologies remain queer, or will queer theologies ultimately 
transgressively reinscribe themselves into some new hybrids? If queer theologies 
remain open-ended theological discourses which participate in a creative dialogue 
with the various hybrid subcultures of desire and gender, of outsiders and insiders, of 
diverse social locations, then new sexual and gendered hybrid theologies will emerge. 
Let me speculate on some new transgressions. Bisexual theologies will certainly 
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undermine gay/lesbian and heterosexual theological discourse. Both gay/lesbian and 
heterosexual theologies subscribe to the politics of otherness with an “either/or，’ 
paradigm while bisexual theologies represent a subversive alternative to "either/or" 
thinking. They stress a "both/and" method that undermines either straight or gay 
methods of theological reflection and promote mediating methods to bridge hetero 
and gay theological discourses. 
Other voices in queer studies and politics are working to mainstream such studies, 
preserving the pluralistic voices and differences within a larger society. They criticize 
queer theory for "denying the difference by either submerging them in an 
undifferentiated oppositional mass or by blocking the development of individual and 
social differences through the discipling compulsory imperative to remain 
undifferentiated.”i49 Objections to queer theology find similar critics from some 
lesbian and gay theologians. While, admittedly, queer does muddy the distinctions 
among sexual identity categories and over the differences between men and women, 
it also raises the epistemological question on how stable these templates of sexual and 
gendered identity really are. It subverts our normative assumptions about identity and 
gender while articulating the varied particularities of emerging hybrid voices. In its 
transgressions, queer discursive practice may decolonize our identity and gendered 
templates because multigendered and multicultural sexual identities navigate us into a 
radical inclusion of voices that trouble heteronormative and gay normative 
theological discourse. 
Queer theologies will not ever abandon identity and gender as categories of 
149 Steve Seidman, ' Introduction ' , in Seidman (ed.), Queer Theory/Sociology (Oxford: Blackwell , 
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knowledge or liberative practice but will render them open and contestable to various 
cultural meanings that promote coalitional politics. Queer discursive practice will 
challenge our theological discourse based on a narrow regime of sexual and gendered 
truth by undermining our identity templates of heterosexual/homosexual and gender 
categories of male/female. Previous theologies will be revised and reconstructed with 
new inclusions that will be unsettling for heterosexual as well as gay/lesbian 
theologies, and finally, our theology of the human sexuality. 
4.2 A New Framework about Sexual Desire 
Though ethicists have agreed for years that sexual ethics should be more "relation-
centered" and not so "act-centered,"'^® all but a few texts^^^ and courses in Christian 
sexual ethics remain largely structured around acts. Though the treatment of sexual 
acts — premarital sex, masturbation, homosexuality, contraception, and adultery 一 
has changed a great deal over the past quarter century, even many liberal authors 
have found it difficult to break from the format of traditional treatment. Even when 
this format adds a chapter on marital sex which attempts to develop a Christian sexual 
theology, a chapter on conscience development, and perhaps even a chapter on 
changing understandings of women and/or sexuality itself, the overall framework still 
suggests that it is the physical structure of the act or the status of those engaged in the 
act, rather than the qualitative nature of the relationship in which the act occurs, or 
the motives emerging from that relationship or lack of it, or the consequences of the 
act on persons, which determine the morality of the act. This approach is responsible 
1996), 1-29. 
i50Vincent Genovesi, In Pursuit of Love, Catholic Morality and Human Sexuality (Wilmington DE. 
Michael Glazier, 1987), 154-155. ‘ • 
151 Those few include James Nelson's Embodiment: An Approach to Sexuality and Christian Theology 
6 8 
in part for the moral blindness of Christian societies regarding practices such as 
marital rape, for the implication of this approach is that if a licit sexual act (male-
female vaginal intercourse) occurs within the properly sanctioned contractual 
relationship (marriage), there can be no sin. The implication that marital sex is never 
problematic contributes to a widespread callousness about the quality of marital sex, 
which causes society to ignore the seriousness of not only sexual violence in marriage 
but also sexual dysfunction. 
Additionally problematic is the fact that most of the acts upon which the tradition has 
focused have been regarded as sinful, for such a focus implicitly teaches the dualistic 
thinking, especially towards sex. This is the difference that I have mentioned in the 
previous chapter concerning altitude towards sexual desire of the West to the Chinese 
community. This may serve as one of the starting points in creating the theology 
about queer, that is, the breaking down of the dualistic nature of sexual activity and 
sexual discourse. This dualism is seen most clearly in the central (Christian/ 
Hellenistic) dualism of spirit and b o d y . I t is also seen in the dualism of penetrative 
sex, the dualism of giver and receiver, of powerful and powerless, of male and female. 
- This dualism, like all dualisms, implies a hierarchy in which the spirit is seen as 
better than the body, the giver in genital sex as better than the receiver, men as better 
than women and so on. This is why the term "queer" is employed — it embraces all 
kinds of sexual diversities and expressions and, at the same time, without putting any 
rigid category in any of those, most important of all, it provides space for the fluidity 
of sexual desire which can be seen once again as one of the basic human desires free 
and his Sexuality and the Sacred. 
There is some ambiguity as to whether this dualism is between body and spirit, body and soul, body 
and mind or body and self. See James B. Nelson, Body Theology (Westminster: John Knox 1992) 
31 and 44. ‘ , , 
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from sin or shame. However, how can we put these sexual diversities into a legitimate 
position without disrupting the harmonic web of personal relationship within the 
Chinese community? 
4.2.1 Building our Relations in Erotic Desire 
As Christians, we believe that many aspects of everyday life take on a different 
theological meaning in a Christian context. When we share a meal and break bread, 
for example, we understand ourselves to be invoking the spirit of God. Sex should be 
no different. While many ethicists concerned about sexuality have tried to develop 
systems of sexual ethics that would apply to all people regardless of faith, I am 
interested in how Christians understand and experience both sex and God. Under 
what conditions should Christians consider sex a good activity, and conversely, what 
are the marks of immoral sex? What parts of our history can help us think through 
these questions, and which parts simply reflect the misogynist, flesh-hating aspects of 
the ancient world? 
For most of us in the Christian tradition, sex is not just a simple genital activity but a 
symbolic one as well. It signals the fact that we are not isolated islands of 
embodiment but created to embrace others in physical relationship. Even when a 
sexual encounter occurs between ostensible strangers, the encounter itself very often 
creates a community or sense of meaning for participants. During sex, we often 
temporarily lose sight of our individual boundaries; we become united with another 
person in a way that changes who we are and what we hope for. We need to think 
about the morality of sexuality because sex links us, inexplicably but profoundly, 
with others. Sexual ethics is an attempt to define the mystery of companionship and 
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belonging. With a new and broader perspective of sex and sexuality and declining the 
dualism among us, I want to argue that sexual intimacy and bonding are also a source 
for reconstructing our community, both Eastern and Western ones. In order to 
construct a liberating and inclusive community with sexual intimacy, we must first 
unmask the destruction of the hegemonic ideology of hierarchical dualism which puts 
spirit over body, human over nature, the West over the East, males over females, 
heterosexual people over homosexual people. Within this context Carter Heyward, 
James Nelson and others, drawing on the work of Michael Foucault/" aimed to 
develop a more holistic understanding of sex that involved both "body and spirit" and 
that broke down the dualistic hierarchies of the past.i54 They defined this new 
understanding as "sexuality." "Sexuality" for these writers is not focused simply on 
the genitals but is a function of the whole body; it permeates the whole of life and 
brings the erotic into every aspect of every relationship. More positively, sexuality 
allows both women and men in particular to reclaim their bodies, and so their whole 
selves, as sexual beings without having to concentrate unduly on the genital region 
which has been the focus of so much patriarchal fantasy and sexual violence. 
A way in which "sexuality" is used is to refer to the relationship between the body 
and the self, in order to see the body as the self. As James Nelson stated, 
It is our way of being in the world as body selves who are gendered biologically and socially, 
w h o have varying sexual orientations, who have the capacity for sensuousness, who have the 
need for intimacy, who have varied and often conflicting feelings about what it means to be 
bodied. 155 
Nelson, Sexuality and the Sacred, xiii. 
154 Carter Heyward, Our Passion for Justice and Touching Our Strength 
155 Nelson, Body Theology, 45. 
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This use of "sexuality" enables the writer to focus on the whole body in relation to 
sexual issues and not just on the genital areas. Sexuality is not some kind of 
internalized "erotic" force but the bodyself as a sexual whole and the sexual desire as 
the power to make connections. This is then developed further such that the whole 
self, body, mind and spirit, are involved in sexual activity, or that the distinction 
between body, mind and spirit is itself irrelevant because the body, the self, is always 
and in every way a sexual self. 
To a wider discourse about “sexuality” concerns the relationship of the bodyself with 
"others" (both animate and inanimate). 
Sexuality expresses the mystery of our creation as those who need to reach out for the 
physical and spiritual embrace of others.... It is who we are as bodyselves experiencing the 
emotional, cognitive, physical and spiritual need for intimate communion with others, with 
the natural world, with God.'56 
All these relationships are permeated with sexual desire, and therefore contain the 
potential for sexual meaning. Here sexual desire is no longer inner power, nor is it the 
physical impulse. It is part of our relationship with that which is beyond us. As 
Gudorf point out, 
We cannot help but care about those with whom we are intimate, and caring about them gives us 
energy to challenge institutions, social trends, or individuals which threaten or oppress them. 
Sexual intimacy must be understood in ways that support the development of intimacy of varying 
degrees in fr iendships and families, with co-workers and neighbors. We cannot be intimate with 
everybody, but neither should intimacy be limited to one person, lest it lack the strength 
necessary to enlarge both our vision and energy for the task of creating community.丨" 
156 Ibid., 22. 
Christine E. Gudorf , Body, Sex and, Pleasure, Reconstructing Christian Sexual Ethics (Ohio-
Pilgrim Press, 1994), 138. 
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It is in this context where I would like to suggest building a harmonic web of 
interpersonal relationship with the erotic power within the Confucian dominant 
Chinese community. A gracious and harmonic community will teach us to express 
different opinions and sexual diversities. It may also impassion for us to invest 
ourselves in creating a more just and equitable church and community. Desire for 
pleasure can includes a desire for community and for a more ethical world. Contrary 
to many voices inside and outside the church, we can see from the pre-colonial 
Chinese society that sexual desire are not necessarily dangerous, selfish or self-
indulgent. Rather, erotic power can be an indispensable spiritual resource for 
engaging joyfully in creating justice. Passionately changing sexism and heterosexism 
is the necessary avenue to reclaiming an erotically powerful and non-exploitative 
sexuality. And because justice lies at the heart of any Christian spirituality worth 
having, we may stumble on a pathway to spiritual renewal as well. 
4.2.2 Beyond Sexuality and Spirituality Dichotomy 
In our patriarchal culture, an elaborate and historically complex structuring of 
sexuality has been built on the assumption of fundamental differences and inequality 
between men and women, and upon the moral lightness of male dominance and 
control of women's lives and their bodies. Men are socialized to exercise power over 
others and to stay in control of their feelings by remaining “logical,，，“rational,” 
“cool.” Women, on the other hand, are socialized into social dependency and 
encouraged to accept their powerlessness "for their own good." 
By the logic of sexist dualisms, if men are strong, physical, rational, and in control, 
women must be weak, spiritual, intuitive and emotional, and dependent, under 
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someone else's control. In sum, men and women are thought to be complementary 
beings, each a half personality. In the sex act, the two are brought together to become 
one whole and move under his control. This perspective also suggests that erotic 
desire is sparked by opposites attracting. Patriarchal eroticism makes inequality of 
power and status sexy and desirable. Sex is often experienced as a dynamic of 
conquest and surrender, a matter of exercising power and control over another or of 
being controlled and under someone else's power and direction. 
Theologian Kelly Brown Douglas rightly points out that dualistic philosophies that 
have governed the tradition of the Church in terms of sexuality have also been 
intrinsically misogynistic and have reflected a "patriarchal d u a l i s m . I n this 
dualism, the spirit is opposed to the body with the spirit assumed to be higher and 
superior and the body lower and inferior. The companion of this dualism has been 
sexism or patriarchy: men identify themselves essentially with the spirit and women 
with the body. Therefore, men are expected to be superior, strong, rational, and in 
control while women must be weak, emotional, and dependent. 
In addition to the patriarchal social stereotyping of this masculine/feminine 
dichotomy, there are two other implications that arise from this dualistic logic. The 
first implication is the enforcement of compulsory heterosexuality based on the belief 
that only heterosexual sex is directed to the completion of gender complementarity 
which reflects the natural order of the divine. To Christians, any sexual behavior 
outside of the monogamous heterosexual norm is considered to be sinful, including 
homosexuality and other sexual diversities. Sexism declares that male gender 
158 Kelly Brown Douglas, Sexuality and the Black Church: A Womanist Perspective (New York-
Continuum, 1999), 27. 
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superiority and power over women is morally good, and also beneficial to women. 
Heterosexisni extends the logic of sexism by insisting that “real” men dominate 
women sexually and socially and that "normal" women are sexually submissive and 
socially compliant, ready to make their lives available for the service of others. 
Heterosexism (or compulsory heterosexuality) stigmatizes sexual identities out 
heterosexual norms as sexual deviants, but pressures all persons to play their "proper" 
sex-stereotyped roles and conform to dominant/subordinate power dynamics. 
Heterosexism insists that all men are more powerful than women, and that some men 
are more powerful than others. 
Men who do not properly perform their dominant role vis-a-vis women are treated as 
failed men and often perceived to be homosexual, whether accurately or not, and 
“like women," that is, without power and status. Any strong, self-assertive, and 
independent woman will likely be labeled lesbian, a "man-hater," because she does 
not keep to her place of socially constructed inferiority. Heterosexism and 
homophobia, by stigmatizing sexual non-conformity, reinforce compliance to sexist 
social roles and relations. External enforcements, including violence, teach all of us 
that penalties will be meted out to those who do not stay within prescribed roles of 
gender inequality. This type of sexual dualism has been governing the formulation of 
Christian sexual ethics. 
Sexual dualism has marked much of the Christian tradition. In this dualism, spirit is 
opposed to body, with spirit assumed to be higher and superior and the body lower 
and inferior. The companion of this dualism has been sexism or patriarchy: men 
identify themselves essentially with the spirit (mind), while men identify women with 
the body (matter), and assume that the higher needs to control the lower. 
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Implicit in sexual dualism has been the notion of divine impassivity 一 the apathy of 
God. If the body is marked by passion and if spirit is passionless, then bodily hunger 
(eros) has no connection with the divine. God is without hunger, and the human 
hungers (of which sexuality, with its drive to connection and intimacy, is one of the 
most basic) seem to have no connection with our experience of God. 
While the recent sexual revolution often seemed more intent on self-fulfillment 
through unfettered pleasure than on the quest for intimacy, it did prompt new 
theological reflection on the spiritual significance of sexual hunger. If some of our 
Protestant forebears of three centuries ago were right in believing that companionship, 
not procreation, is central in God's design for sexuality, then the human hunger for 
physical and emotional intimacy is of enormous spiritual significance. It ought not to 
be denigrated as unbecoming to the spiritual life. Thus theology has been giving new 
attention to the insight that sexuality is crucial to God's design that creatures do not 
dwell in isolation and loneliness but in communion and community. 
Accompanying the attack on dualism has been the reclaiming of incamational 
theology. This theology emphasizes that the most decisive experience of God is not in 
doctrine, creed or ideas but in the Word made flesh — and in the Word still becoming 
flesh. Here has been another opening to the possibility that sexuality is intrinsic to the 
experience of God. 
The second implication is the notion of divine impassivity 一 the apathy of God 一 
which James Nelson highlights in his article: “If the body is marked by passion and if 
spirit is passionless, then bodily hunger {eros) has no connection with the divine."^^^ 
159 Nelson, "Reuniting, Sexuality and Spirituality," in Christian Perspective on Sexuality and Gender, 
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The apathetic image of God not only causes the negation of sex within the Church, 
but also creates a false conception of Christian spirituality which is anti-body, anti-
earth, and has an otherworldly focus. According to Marvin M. Ellison, “A spirituality 
without erotic passion becomes lifeless and cold. God becomes an abstraction, an 
idea rather than a living presence in our lives." To me, this apathetic God stands in 
stark contrast to our experience of the incarnated body of Jesus Christ who through 
his life demonstrated to us that God and humanity, the Creator and the created, the 
infinite and the finite, are experienced and manifested as one totality. As Martin 
Buber explains, “Creation is not a hurdle on the road to God; it is the road itself."^^® 
Through the lens of relational and incarnational theology, I want to stress that unless 
we can experience and speak of God's grace and liberation in and through our bodies, 
both interpersonally and politically, we do not know God's love and justice. 
To analyze the contemporary crisis of sexuality, we need to understand that human 
sexuality is not predetermined naturally or dictated by biological mandates but rather 
is intensely malleable, constantly reshaped by social and cultural dynamics. Sexuality 
is socially constructed in myriad, intricate ways. Far from being a fixed "essence" or 
transcultural constant, human sexuality forever is renegotiated and redefined among 
contending social forces and, therefore, also is subject to greater humanization or 
dehumanization 
Human sexuality is always culturally encoded, ascribed with certain meanings and 
shaped according to certain values and societal purposes. "Reading" a particular 
sexual code requires an acknowledgement that every society makes arrangements for 
160 ed. El izabeth Struart and Adrian Thatcher (Michigan: Wm. B. Eerdmans. , 1996)，215. 
Ibid” 221, quoted in Martin M Ellison, "Sexuali ty and Spirituality: An Int imate- 'and Int imidat ing 
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the organization of erotic life. Our society, including our churches, are not unusual in 
this regard. Moreover, it is important to recognize that the nature of sex has to do not 
only with sex (as an exchange of erotic energy) but also with what it means to be 
male and female and with the proper ordering of gender relations. Critical questions 
about any sexual code include asking about who is and who is not empowered to 
name themselves and be listened to, in the valuing of their lives in relation to others. 
Therefore, in order to seek a theology which truly reflects God's incarnation among 
all of God's people and to reaffirm God's erotic power in relation, we must reconnect 
sexuality to spirituality. In doing so, I propose that we first have to recognize God's 
incarnation in a relational manner. God and God's Creation cannot be separated 
because “in the beginning is the relation.'"^' The mystery of the Trinity reveals to us 
that God is not a solitude divine being but a God of communion and solidarity. Jesus 
in his human historical specificity reaffirmed the human/divine connectedness. Spirit-
Sophia, the living God in our midst, discloses the essential nature of relation between 
God and God's Creation. 
Moreover, if we take that late imperial Chinese practice as reference, sexual desire 
and pleasure is no more an addictive sin as the Augustinian tradition suggested. It 
may be seen as one of the basic human desire, just as aspiration for food but not as 
conflicts between soul and flesh. Therefore, it is necessary for us to reject the 
dualistic, hierarchical view of spirit versus body, masculinity versus femininity, 
heterosexuality versus homosexuality, and instead recognize that spirit and body are, 
in fact, one totality of human experience. As many queer theologians suggest, human 
Connect ion." 
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sexuality should not be narrowly defined in terms of genital sexuality between two 
sexes; it is instead much more fluid, complex, and relational. Through the incarnation, 
God not only participates in human sexual experiences, but God is intrinsically sexual. 
The doing of God cannot be separated from the being of God; the sexuality of God is 
the expression of God's spirituality. A spiritual person is not someone who turns 
away from material reality but rather someone who dares to embrace the totality of 
life in its relational form and its vulnerability, that is, its openness to being touched 
and changed by what is experienced. 
The contemporary crisis of sexuality is fundamentally a crisis in heterosexuality，in 
the dominant cultural pattern for male/female social and sexual relations. In a society 
in which sexism and heterosexism are pervasive, the preoccupation with the gender 
of sexual partners is not surprising. With whom we have sex, the gender of the person 
to whom we are erotically attracted, is given enormous weight and has become the 
standard to determine whether persons are "normal" or "abnormal," “deviant” or not. 
Our dominant sexual code insists that only heterosexuality is good but more 
importantly, that only a sexist ordering of social relations — male dominance and 
female submission 一 is legitimate and proper. 
Christian spirituality is deeply implicated in this unjust system of alienated power 
relations insofar as the church continues to equate what is moral with what is sexist 
and unjust, namely, that "good sex" and proper sexual and social relations require 
men to stay on top and in control of "their" women, and for women passively to 
accept the inevitability of such arrangements. As long as the problem of sexuality 
161 Martin Buber, I and Thou, a new translation with a prologue and notes by Walter Kaufmann (New 
York: Charles Scribner 's Son, 1970) 69. 
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continues to be misnamed in the church as “the problem of homosexuality" rather 
than sexism and heterosexism, we will castigate those individuals who deviate from 
the patriarchal norm and fail to challenge the institutionalized injustice which blocks 
the Spirit's movement in our midst for renewal and transformation. “The basic issue," 
as James Nelson puts the matter, "is really not about 'them,' but about all of us. How 
can we live less fearfully and more securely in the grace of God?’，啦 Therefore, we 
must shift our ethic of control to an ethic of solidarity and to transform the binary 
logic of either/or to a trinitarian logic of relationship, freedom, love, and justice. 
4.3 Conclusion: Building an Inclusive Community 
Against the imperial hope of Western Christianity in casting their sexual ethics upon 
the post-colonial community, I have traced back in chapter two the emergence of 
sexual identity of both the West and the Chinese. Given the assumption that it may be 
over-generalized, the Western, more specifically the Christian, sexual identity is 
strongly influenced by the Augustinian school of thought, in which I have argued that 
it is dualistic in nature. For fifteen hundred years, from the time of Augustine to the 
twentieth century, Christian believed that original sin corrupted every aspect of life. 
Theologians did not simplemindedly identify sex with sin; the “concupiscence,” or 
insatiable desire, of human beings expressed itself in many ways. But no one, 
whether reborn in Christ or not, was regarded as exempt from the "infection of 
nature.’’ Christians hoped for forgiveness, not innocence. In this way, sexual desire is 
perceived to be uncontrollable and irresistible basic instincts; and subject to be denied, 
suppressed or sublimated. This kind of binary thinking tends to make matters far 
162 James Nelson, Embodiment, 210. 
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more simple, making ethical judgment and finally easier to be controlled. Most of the 
expressions of sexual desire are then categories according to specific sexual acts in 
which the tradition has focused have been regarded as sinful, for such a focus 
implicitly teaches sexual moral minimalism, that is, that virtue in sexuality consists of 
avoiding these specific sexual acts. This moral minimalism gives no guidance in or 
opportunities for reflection on sexual virtue as the process of constructing sexual 
relations, genital and non-genital, which are just, loving, and promotive of individual 
and social growth. 
In order to resist this hegemonic discourse of "proper" context of sexual expression, 
which in turn create the "improper" others, the pre-imperial Chinese concept of 
sexual desire and toleration of sexual diversities are then called for. It does not only 
provide a narrative of how sexual diversities can be applied in a Chinese society, 
more importantly, it creates an "in-between" space where hybrid identities can be 
constructed and thus hybrid sexual theologies can be engendered. In effect, I am 
proposing that we should release the marginalized voices from the post-colonial 
community with the use of our invaluable indigenous history. As a post-colonial 
Chinese community, we should appreciate the goodness of the sexual desire and the 
diversity of sexual expressions in our past. As Harrison proposes that what we need 
for building a community of solidarity is a critical history that enables us to take the 
standpoint of “concrete others" who bear stories of human struggle against 
domination.163 in regard to sexual minorities, their knowledge is particularly crucial 
since heterosexual people are dominant. However, Welch warns that the logic of 
standpoint epistemologies entails greater attention to the knowledge of other 
163 Beverly W. Harrison, in Sharon D. Welch, A Feminist Ethic of Risk (Minneapolis: Fortress, 1990)， 
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oppressed voices in order to avoid the tendency to posit a particular standpoint as the 
only standpoint for our mora l discernment.'^"^ As Welch explains, 
T h e goal o f c o m m u n i c a t i v e ethics [or ethics of sol idari ty] is not mere ly consensus bu t m u t u a l 
cr i t ique leading to m o r e adequa te unders tand ings of wha t is j u s t and h o w par t icular f o r m s o f 
j u s t i ce m a y be a c h i e v e d . ' " 
From the above study and analysis, I am convinced that only when we respect and 
celebrate the voices of our sexual Others, an inclusive community can be constructed. 
Moreover, apart from employing post-colonial theory in the process of transgression, 
queer theory is also called for transgressing the hegemonic rigid western sexual 
identities, thus the fluidity of sexual desire become possible. What I am also arguing 
is that situated in a post-colonial society, we need to strengthen our relationship 
between individual through the erotic desire as the feminist theologians have 
suggested. Therefore, I used here the concept of "queer." As Chou Wah Shan 
suggested, it can be both politically and theoretically powerful in constructing our 
discourse and applying to the Chinese society. 
In the context of queer, by shifting our paradigm, we may offer society new 
foundations for an inclusive sexual ethic. To do so, the Church must be willing to 
engage in a dialogue between tradition dogmatic theology and contemporary human 
experience. This definitely touches upon the issue of the power and authority of the 
Church- To me, the central issue of sexual diversities is, in fact, not only an issue of 
sexuality, but it is also an issue of power and justice. Therefore, with the use of the 
word "Queer," it does not only broaden our definition about human sexuality, it also 
128. 
164 Welh，ibid., 129. 
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disorganizes the normative sexual ethics by its productive style of theological 
practice. 
Finally, in order to liberate ourselves from the oppression of sexual minorities, we 
have to recognize the radicality of God's passion as expressed in Jesus' earthly 
ministry, that is, his embodiment of our very bodies. To Douglas, 
G o d ' s passion is not about the need to suffer . Instead, it is about the love of life. . . . H u m a n 
sexuality is a vehicle through which one's passion is expressed. . . . It is a means by which 
h u m a n s can share in G o d ' s intense love for life. It is a central factor in recognizing the h u m a n 
role in G o d ' s ongoing creative activity.�6? 
We have to recognize the interlocking system and structures of racist, classist, sexist, 
and heterosexist forms of oppression that serve to divide the community and to 
reconnect sexual theology with justice-making. In other words, we have to 
understand human sexuality as a broad and inclusive term that is grounded in God's 
reaching out to all of us as God's children. To me, the word inclusive implies a 
concept of wholeness which incorporates more and more parts and, thus, becomes 
more and more varied and diverse. To be inclusive includes possibilities of expanding 
our definitions beyond any static definition. The opposite of inclusive is to impose a 
fixed norm on others as a universal claim or identity that excludes any alternatives. 
Inclusiveness is a basic human value. We need to be included in community which 
gives us identity, companion, and a system of values for approaching reality. 
Inclusiveness became a basic Christian value because both Jesus and the early church 
after his death reached out to those excluded from the larger society. We do not have 
166 Chou Wah Shan, Post-colonial Tongihi, 367. 
167 Kelly Brown Douglas, 120-121. 
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sexual examples of the reign of God from the Gospels. But for many in our society, 
sexual examples would be more than merely acceptable ways of describing such 
experiences of God's reign on earth. For many persons, their primary experience of 
inclusive love, of openness to another, of being accepted and enhanced, of being 
empowered by love to reach out in love to others, is sexual. 
Contemporary Christians are creating new forms of sexual ethics based on reflection 
of embodied human experience. Forms of sexual ethics always reflect the particular 
historical situation in which they arise. As a Christian, we must constantly review our 
set of values according to our culture and experiences, especially those who are 
different from ourselves. I believe that now is the time for the sexual diversities to 
break the silence and find ways of speaking about God that reflects their experience 
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